ABSTRACT
BAND OF BROTHERS:
A STUDY IN FORMING SPIRITUAL LEADERSHIP CHARACTERISTICS
IN MEN
by
Ian George Wills
The decline in spiritual male leadership in Scotland is an issue of ongoing
quantitative and qualitative erosion. The concern is wider than the church’s requirement
to fill positions at local and national levels. The void of male spiritual leadership extends
outwards to the influence of confessing Christian men who represent the name of Christ
in the variety of contexts and environments that exist as part of their everyday lives.
Spiritual leaders are called to evidence Christlike characteristics that permeate the whole
of life and to commit to a life of spiritual formation that moves in this direction.
The challenge facing many men in the Western world is one of balance. Scotland
is no different. Crafting time for their own spiritual health amid the demands and
pressures of schedules, expectations, and goals can be an elusive task. Enabling Christian
men to reestablish a healthier balance is critical not only for their spiritual journey but
also for the relationships of mutual influence they have in all areas of life.
The study sought to introduce a pattern of daily living via an agreed community
rule of life into the lives of seven men in order to aid their spiritual formation of
leadership characteristics. The study measured the growth of five spiritual leadership
characteristics within the men as they committed to fifteen disciplines of the agreed
community rule of life.
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CHAPTER 1
PROBLEM
Introduction
As I looked around that upper room, my heart expanded with a deep sense of
hope. Such a diverse group of men as were before me then had become so intertwined
with one another over a weekend. I watched as they knelt side by side around the circle,
hands reaching upwards and outwards to God and to each other in worship and in prayer.
In this moment, their genuine openness to God and their intense solidarity was like a brief
window into the kingdom of God, a flashback to another group of disciples in an upper
room some two thousand years earlier. Those disciples made authentic, heartfelt
commitments with a desperate desire to fulfill their call to be men of faith, a band of
brothers. We knew that similar to those first disciples, we, too, would have to leave that
upper room, be led out into uncertain circumstances, and face the ever-present temptation
of denial, but for those few hours, we were resolute together in faith, hope, and love. We
believed then that every one of us could become all that God intended us to be.
The church in Scotland has a powerful heritage and history, garnished with men
of great repute. Well-known preachers, teachers, scholars, writers, and leaders fill the
pages of Scotland’s Christian story, enough to constitute its own hall of fame. Andrew
and Horatio Bonar, Thomas Boston, William Guthrie, Robert Haldane, John Knox,
Robert Murray McCheyne, William Barclay, Eric Liddell, and Duncan Campbell might
represent such distinguished company and character.
However, in spite of this influential ecclesial heritage, not only is church
attendance in decline in Scotland but, for the purposes of this research project, men in
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particular find little relevance in the church. Jacinta Ashworth and Ian Farthing simply
state that based on their research “[m]en are less interested in Christianity than women”
(4) and “are much more likely to be closed non-churched i.e. with no prior experience of
church and unlikely to change their ways” (8). National statistics for church attendance in
Scotland, taken from a government census in 2001, make a less dramatic statement in
their analysis, commenting that “there are slightly higher proportions of females than
males in the three Christian groups” (Scottish Executive). However, the concern for men
and the church is not primarily a statistical matter. The concern extends even to those
men who are attending churches.
In Callum G. Brown’s analysis of the decline of Christianity in Britain, he
suggests that male disinterest in the church extends back to the first half of the twentieth
century, and he makes a significant point about the character or quality of commitment
by many of those men who did keep connection with the church:
Male alienation from religion certainly seems to have been more
progressive than female alienation, and men’s membership links with
churches in the twentieth century may have been held in place in large part
as a propriety—in deference to the more resilient religiosity of wives and
mothers. Men were partners to religious respectability; when women no
longer needed to be “‘chaperoned’” to church, and indeed did not want to
go at all, men no longer had “‘to keep up appearances’” in the pews.
Victorian evangelicals were probably right: when women stopped
identifying with church, so did men. (192)
Brown’s analysis is confirmed by the work carried out in Britain by the organization
Christian Research, particularly Peter Brierly’s 2005 report. In his statistical analysis
under section 2.21 he sets male and female attendance rates in Scotland from 1980
onwards side by side Two points are worth noting from this contrast. The first is that the
ratio of men to women in attendance at church is only slightly above one man for every

Wills 14
two women throughout this period. The second, however, confirms Brown’s suggestion
that while male attrition rates had the greatest increase in the first half of the twentieth
century, the end of that century saw an increase in women’s attrition rates, which he
argues also has a continued impact on male attendance. The overall statistics, therefore,
show that while the percentage of men attending church increased from 1980 to 2005, it
was by default only, due to the higher rate of women leaving. The real decline of men
attending church in that period was from 326,450 to 180,360, a decline of 44.75 percent.
Three conclusions are worth noting here from the wider statistical field. First, men
continue to become disengaged from church. In spite of the long-term hemorrhaging of
men from the church for over a century, the flow continues. Second, the pattern of
decline over this period means that for the last two generations of men in Scotland, the
perception of church has been radically reinforced as a female pursuit, even by many who
still attended. A century of male attrition solidifies such a perception. Third, the increase
in women leaving the church has given liberty to many husbands to relinquish any sense
of responsibility to do so as well. In short, the pattern of disinterest among men who do
not attend church has become a well-established mind-set, and a low level commitment
mind-set has become the norm for those who do.
The kind of experience shared by those men on their spiritual retreat in an upper
room on the west coast of Scotland reflects the exception rather than the rule. From my
own experience and from conversations with pastors and church leaders across
denominations, a frequent lament arises regarding the aridity of male spirituality within
the church and the struggle to engage men in vibrant spiritual formation. In turn, the
decline has produced a vacuum of spiritual leadership from men and for men. Indeed,
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concerns in this direction seem not to be restricted to a Scottish or British context, but
such popular Christian books as David Murrow’s Why Men Hate Going to Church, Paul
Coughlin’s No More Christian Nice Guy, or John Eldredge’s Waking the Dead or Wild at
Heart suggest that the concern finds echoes across the Western church.
While the British context has no reciprocal writers, the last few years have
witnessed a wave of national Christian events specifically organized for energizing and
empowering men towards spiritual maturity and leadership. The largest and most
prominent of these, The Mandate, reflects a genuine concern on its Web site: “In an age
when the image of manhood is being obscured by action movies and advertising, Christ,
the ultimate role model, calls us to simply follow him” (The Mandate). The aim is
admirable, but its fulfillment will be determined by the events that play out in the lives of
men in the twelve months that lie between each conference.
My own local congregation, a socially diverse inner-city congregation in
Glasgow, will act as a typical example of the problem raised. Sunday attendance statistics
over the last year show that on average 62 percent of the congregation is women and 38
percent men. Leadership in the church also reflects this kind of ratio. Of the two main
leadership boards, eight are women and four are men. In the wider life of the church, a
similar pattern emerges: six children’s Sunday school teachers with only one male; seven
youth leaders with only two males; and, across the variety of forty-two other ministries in
the church, only twelve at present are led by men. However, while these may be
important signs of the problem, a deeper concern underlies the matter.
Spiritual leadership need not be confined to the programmatic life of the church
but indeed must flow out through the everyday lives of the believers across the range of
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environments and contexts in which they live and work. In conversations with men and
their wives and families, many admissions are made about the lack of spiritual leadership
cultivated and expressed in daily life, at work, in families, and across social networks.
This concern is rooted in inadequate spiritual formation, which, if present, might
contribute to the development of spiritual leadership characteristics, dispositions, or
attitudes in a way that transcends the context or sphere of leadership. Such characteristics
would, instead, provide a solid spiritual base and foundation out of which men can offer
constructive and healthy spiritual leadership, irrespective of the environment. Male
spiritual leadership is, therefore, as much about becoming a better father, son, brother,
friend, colleague, boss, neighbor, and citizen as it is about becoming more involved or
better equipped as a leader in a church. However, as the very aim of the ministry
intervention is to cultivate spiritual leadership characteristics, the intention is to benefit
church leadership, also.
In short, the church in Scotland not only continues to lose men but struggles to
engage men who remain. The challenge is to draw them into spiritual leadership or
spiritual formation processes that will enable them to develop spiritual leadership
characteristics. The passing of time has simply brought a reduction in the presence of
men modeling such character, yet the church needs to demonstrate that kind of male
example that will inevitably draw others. One of the key issues for the future of
developing male spiritual leadership, therefore, will be located primarily in quality of
character rather than quantity of people. While retreats, conferences, and seminars gather
numbers and help to inspire, the formation of spiritual leadership characteristics will
demand a more regular and rigorous routine.
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Purpose
My own recent spiritual journey has been a significant contributor to this research
project. Not only do I carry the passion and burden for men and their spiritual formation,
but my own spiritual development has gone through a significant refinement process in
the last twelve months. The introduction of a rule of life into my own faith experience in
2007 has been an invaluable discovery. As one who naturally tends towards change and
spontaneity, coupled with relationships and team, the thought of intentionally committing
to a package of set spiritual disciplines was an alien and even threatening concept. In my
reasoning, freedom of spirit was not to be found in such rigidity. In reality, however, it
has become the necessary counterbalance of personal piety that I needed to establish a
spiritual equilibrium.
Combine this discovery with the similarly powerful experience of community that
I shared with nine other pastors and their families in the Beeson Residential Program, and
the concept of community rule of life, beyond the walls of monasteries, took form in my
own life. The sense of mutual encouragement, accountability, and support, and the
opportunity to “spur one another on toward love and good deeds … not [to] give up
meeting together … but … [to] encourage one another” (Heb. 10:24-25, NIV), were the
foundation of that year-long sabbatical. As best we could, we helped one another grow in
those commitments we had made to God and each other in our rule of life. The
framework and structure of the rule, combined with the sense of belonging and trust
within the community, brought great spiritual growth in my own life.
However, the intervention was also born out of my experience as a pastor. In my
brief local experience of developing ministry among men, particularly with the retreat
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group I have mentioned, three areas were identified as significant contributions to the
men’s own understanding of their spiritual development: a practical action-based
structure and framework for learning and serving; a rediscovery of the community values
of trust, belonging, and accountability; and the significance of an all-male environment.
In the ministry intervention created, I sought to develop such an environment with the
specific intention of fostering spiritual leadership characteristics. The development of a
community rule of life provided the structured framework and then brought balance by
nestling it within the context of a sharing and supportive community of men. The
combination of these aspects was at the heart of the ministry intervention.
The purpose of this research project and ministry intervention was to explore and
evaluate the development of five spiritual leadership characteristics (i.e., humility, clarity,
mercy, responsibility, and integrity) within the lives of seven men as they practiced a
community rule of life over a six-month period.
Research Questions
In order to fulfill the purposes of this study, three research questions were
identified:
1. To what level were the identified spiritual leadership characteristics and the
disciplines of the rule of life already present in the individual prior to the ministry
intervention?
2. To what level were the identified spiritual leadership characteristics and the
disciplines of the rule of life present in the individual after the ministry intervention?
3. What is the relationship between adherence to the community rule of life and
the increase of spiritual leadership characteristics in the individual?

Wills 19
Definition of Terms
In this study two terms require definition.
Spiritual leadership characteristics are the five different characteristics or
dispositions that were identified as foundational for healthy spiritual leadership. The
characteristics were based on the life of Christ and understood to be spiritually replicable
in the lives of individuals. They are humility, clarity, mercy, responsibility, and integrity.
I have defined leadership in its widest sense as seeking to contribute positively and
mutually to the lives of others in ways that promote personal and relational maturity,
while simultaneously influencing them towards progressive participation in and healthy
development of the shared cause in which both leader and follower find themselves.
Community rule of life is the combined disciplines found within the three spheres
of spiritual alignment—personal, communal, and missional—to which all the participants
agreed to commit and be held accountable by the group (see Appendix A). The group of
seven participants and the leader gathered weekly as a community to (1) hold one another
accountable to the covenant, (2) encourage one another in the shared commitment, (3)
support one another through the implications of the covenant for their lives, individually
and together, and (4) evaluate honestly the ongoing formation of spiritual leadership
characteristics within each person. The community rule of life included disciplines and
practices for both the individual and the group as a whole.
Ministry Intervention
The ministry intervention invited the participants to practice the combined
disciplines of the three spheres of spiritual alignment that formed the community rule of
life. Individuals gave permission to be held accountable to those disciplines by their
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fellow participants. The central component of the community rule was their attendance at
a weekly small group gathering with the other participants and leader, in which
accountability and support was provided throughout the implementation of the rule of life
in their own lives.
The small group was set up to include times of worship, individual sharing and
testimony, confession and accountability in smaller sets of triplets or quads, group or
corporate reflection on the spiritual leadership characteristics, and prayer.
Participants were invited to practice the following disciplines in their relevant
spiritual alignment spheres. Personal alignment disciplines comprised personal prayer,
spiritual study, solitude, fasting, and rest. Communal alignment disciplines comprised
small group attendance, corporate reflection, accountability, confession, and corporate
prayer. Missional alignment disciplines comprised worship celebration, hospitality,
service, stewardship, and work/vocation. The disciplines within the three spheres were
selected specifically because of their individual and combined potential to contribute to
the formation of the five spiritual leadership characteristics.
Context
The context of the ministry intervention was a local Nazarene church in the east
end of Glasgow. Sharpe Memorial Church of the Nazarene is a socially and
geographically diverse congregation. While the church building is located in a
community of high unemployment, social depravation, and poverty, the congregation
draws people not only from the local community but also from the greater Glasgow
suburban area out to a radius of ten miles. Participants were representative, therefore, of a
wide mix of social and economic backgrounds, although of similar ethnic origin.
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The Church of the Nazarene traces its theological heritage through the Wesleyan
tradition. While the participants were all connected with the Nazarene Church, they
reflected a broad range of theological awareness, largely due to their varied lengths of
exposure not only to the Church of the Nazarene but also to the Christian faith itself. The
participants ranged from unchurched new Christians to long-term church members.
However, inevitably the general theological environment was reflective of the
denomination’s dominant Wesleyan theological perspective.
The local congregation was started in 1906 and celebrated its 103rd anniversary in
2009. The church reported a membership of 167 and average weekly Sunday morning
worship attendance of 121. The average percentage of women in attendance at the church
over the last three years was 62 percent and the average male attendance for the same
period was 38 percent. The church is equally represented across the generations and age
ranges. The mission of the church is: to be the presence of Christ in its communities,
speaking and acting with love, care, and compassion to all people, learning together
through worship, prayer, and teaching and sharing this life towards wholeness with those
around them. Key ministries include work with children and young people in the local
community as well as with church families who commute to attend the church and
partnership work with other Christian and non-Christian agencies in the areas of drug and
alcohol misuse, drop-in facilities, rehabilitation, and ongoing support. I was appointed as
senior pastor to the church in April 2009, having served for eleven years as an associate
pastor. Only 29 percent of the attending congregation lives within a two-mile radius of
the church with 71 percent commuting from Glasgow suburbs.
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Methodology
I employed the following procedures and methods to complete the research
project.
Participants
I used a self-selection process to identify participants for the research project. I
gave an open invitation to a weekend retreat introducing a new men’s ministry to all men
over sixteen years of age within the local congregation, irrespective of membership
status. The church offered the invitation over a four-month period to ensure all the men in
the congregation were aware of the ministry. The potential pool of men was fifty-six and
represented a broad spectrum of age, between 16 and 91 years old, education, and
socioeconomic backgrounds. Within one month of the commencement of the project,
seven participants made the six-month commitment to the research.
Instrumentation
A mixed-method approach was taken in this study. The research employed five
forms of instrumentation to measure both the level of participation in the set disciplines
of the community rule of life and the increase of spiritual leadership characteristics.
Three sets of instrumentation were applied pre- and post-intervention, a “pretest and
posttest” model (Wiersma and Jurs 109), providing a pre-intervention base from which to
measure change at the end of the intervention project. The instruments used in this regard
were the quantitative spiritual disciplines questionnaire, the qualitative spiritual
leadership characteristics reflective narratives, and the participant’s self-assessed score
for the spiritual leadership characteristics that provided another quantitative instrument.
The fourth instrument, a demographic questionnaire, gathered personal data from the
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participants pre-intervention. The fifth instrument, the semi-structured interview,
gathered a large amount of qualitative data after the intervention.
The mixed method approach combined with the pretest and posttest model
provided sufficient pre- and post-intervention quantitative and qualitative data for
analysis.
Comparing the two sets of information for each individual, quantitative on
adherence and qualitative on change, provided a method of drawing conclusions about
how the level of adherence to the community rule of life correlated to any change or
increase of spiritual leadership characteristics. The individual results also provided a
point of comparison with each other to assess the overall impact of the intervention
project or to identify any inconsistencies and unforeseen variables.
Variables
The constants of the project were represented by the participants all being male,
each of them part of the same small group with the same leader, and exposed to the same
rule of life disciplines. The dependent variable was the development and increase of the
five spiritual leadership characteristics. The independent variable in the project was
adherence to the community rule of life.
The presence of a number of potential intervening variables is also worth noting.
While all participants were male, they represented a cross section in terms of age, marital
and family status, intellect, personality, education, socioeconomic background, and
experience or exposure to spiritual disciplines and Christian discipleship in general. In
order to provide a level of control over these matters, a basic demographic questionnaire
was completed prior to the intervention. This questionnaire produced information on each
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of the intervening variables. The demographic information produced on the participants
informed the process of data analysis, which could be viewed through demographic
lenses and help identify potential intervening variables.
The introductory weekend curriculum should also be noted as a potential
intervening variable. Similarly, the varied nature of each weekly small group also
represents an intervening variable. An outline of both is attached (see Appendixes J and
A, respectively) to record clearly the nature and content of these intervening variables.
The concern was raised that the self-selection process inevitably draws people
who are eager to be involved in or are already motivated in the direction of the ministry
intervention. My preference, therefore, has been to include motivation under the category
of an intervening variable, reflecting the range of individual temperament of such an
attitude. The fact that the intervention project included accountability within the group
added some level of control as the group mutually encouraged one another in the area of
motivation.
Data Collection
I sent the pre-intervention reflective narrative on spiritual leadership
characteristics and the questionnaire on the participants’ existing practice and adherence
to the community rule of life disciplines to the participants on 15 October 2008, which
were completed and brought to the inaugural small group meeting on 22 October 2008.
The monthly quantitative adherence questionnaires were distributed with
instructions at the second to last small group meeting of each month to be completed over
the week and brought to the final group meeting of each month. After two months of low
response rate, I reverted to issuing and completing questionnaires on the same night. The
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intervention project was brought to a conclusion on 22 May 2009. Participants were
given their final post-intervention reflective narrative and questionnaire one week before
their post intervention interview and asked to bring it to that interview.
Data Analysis
A research team of five members was appointed to aid with the pretesting of the
questionnaires and the ongoing data analysis. The team met twice prior to the start of the
intervention for a briefing of the overall intervention and to assist with the pretest of the
questionnaires. I informed the research team of ongoing progress and any midterm
changes, but the team did not meet again until post-intervention questionnaires and
interviews had taken place and transcriptions completed.
The first task of the research team post-intervention was to apply coding and
frequency distribution processes to the qualitative data. Team members reviewed the preand post-intervention narratives, the interview transcripts, and the self-assessment scores
(see Appendixes F and G) individually and then met together to agree coding, and
frequency distribution. Coding and frequency distribution required 80 percent team
agreement, inter-rater reliability, for inclusion in the analysis results.
The second task was to analyze the monthly quantitative data in relation to the
adherence levels of participants to the fifteen disciplines of the community rule of life. A
Likert-scale method was used to collect data on three different levels for each individual:
experience, frequency, and time. The data was entered into a spreadsheet for each
participant (see Appendix H), producing seven individual tables. The table was updated
each month and so provided a method of mapping the pattern of adherence to the
community rule through the eight assessment points of the project. Non-responses could
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also be identified in this process. A monthly mean score was then determined across the
experience, frequency, and time results. The mean scores were then entered into a single
spreadsheet for the whole group (see Appendix I), which would map the monthly mean
results of each participant throughout the six-month period and give an overall picture of
the change patterns of the independent variable within the group.
The third task of the research team was to consider the qualitative profile of each
individual participant alongside the individual quantitative results and note any apparent
correlations, observations, or potential conclusions.
The fourth task was to consider the coding categorization for the overall group
alongside the quantitative results and similarly note any apparent correlations,
observations, or potential conclusions.
The purpose of tasks three and four was to detect any correlation between
adherence to the community rule of life, the independent variable, and the change in
spiritual leadership characteristics, the dependent variable, firstly within each individual
participant and secondly across the group as a whole. Observations were noted.
The fifth task was to analyze each individual’s demographic data against their
personal results and to draw any valid conclusions from this comparison.
Delimitations and Generalizability
Applicants for participation were restricted to Christian men who were connected
to Sharpe Memorial Church of the Nazarene for a minimum of six months and twelve
visits and were at least 16 years old. No previous project of this sort had been undertaken
in the church prior to this ministry intervention.
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The intervention was intentionally developed to assess the growth of spiritual
leadership characteristics among men by their group commitment and mutual
accountability to a community rule of life. The primary, but not exclusive, application for
further use will be with men who are ready to enter a small group covenant and with
those who are concerned about leadership development. While this intervention made
men the focal point of participation, the research findings need not necessarily be
restricted to men. The spiritual leadership characteristics are not exclusively for men but
are general. Similarly, the value of community and small group need not be limited in
this direction. The findings will be of value to anyone interested in group-driven spiritual
formation and developing spiritual leaders.
I also admit the difficulty in assessing causality in the area of spiritual formation.
While attempts were made to configure a valid and reliable methodology, I acknowledge
here that determining the contributors to spiritual growth in an individual’s life is often an
issue of self-perception. The use of reflective narrative by participants recognized this
very fact, and the narratives of their peers acted as a process of confirmation.
Theological Foundation
The literature review in Chapter 2 deals with the identification of the five spiritual
leadership characteristics based on an exegesis of John 13:1-20, where Jesus washes the
disciples’ feet. The exegesis then combines with the wider review of leadership literature
and its perspective and support of such characteristics.
I also offer a theology of biblical community rooted in what I term a Trinitarian
ecclesiology. Beginning with the community of the Trinity, I outline the quality and
character of biblical community that goes beyond the simple gathering or meeting
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together of a group of people. I argue that not only is the Trinity a model for community
but also the means for true biblical community. When the Church functions in this quality
of community, the community itself becomes a place of learning and personal
transformation beyond the cognitive or informational level. I argue that the small group
setting is the most appropriate setting for this type of community, and I suggest that the
relationship between Jesus and his twelve disciples reflects the character of such a group.
Finally, in Chapter 2 I ground the community rule of life in its historical context,
specifically in relation to St. Benedict’s rule of life and Wesley’s class and band
meetings. Theologically, the biblical concepts of order and rhythm have been
incorporated. I have also drawn on the biblical and theological metaphor of covenant to
support the concept of intentional agreements or contracts drawn between God and his
people and also between human beings in mutual accountability before each other and
before God.
Overview
The problem of diminishing spiritual leadership among men required a thorough
investigation of spiritual leadership characteristics to gain insight into what constitutes a
spiritual leader. The review of literature provides insights gleaned from scholars’ writing
on leadership principles and character and combines the opinions with insights on
leadership character drawn from an exegesis of John 13:1-20. The combination of work
forms the basis for identifying the five spiritual leadership characteristics of humility,
mercy, clarity, responsibility, and mercy. A second strand of literature review recognizes
the place of community in the process of spiritual formation and considered a Trinitarian
ecclesiology as a model and means for authentic community. A survey of biblical
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community confirmed the centrality of community within the history of the people of
God. A third level of review focused on the biblical model of order and structure and
reflected on the historical models of John Wesley and the rule of St. Benedict to present a
case for the use of a community rule of life in the process of spiritual formation and
specifically the development of spiritual leadership characteristics in the lives of men.
Chapter 2 concludes with an outline of the community rule of life intervention.
The project methodology was outlined in chapter 3 and is best described as
“action research and quasi-experimental research” (Wiersma and Jurs 148) with some
helpful contributions from ethnographic research.
In Chapter 4 I introduce the participants and organize the findings under the three
research questions using data from the pre-intervention and post-intervention
questionnaires and the post-intervention interview transcripts. I organized comments and
quotes into categories suggested by the coding process that focused largely on the five
spiritual leadership characteristics and the disciplines of the community rule of life.
Tables of statistics are presented, but the majority of the findings take the form of
narrative and qualitative data.
Chapter 5 discusses the major findings under their titles: an intentional structure,
interrelated increase, awareness by intentional discussion, lack of common patterns and
the individual, the place of community, and dispositional change and living life.
Implications of the findings are categorized under three main headings: balance in life;
the individual and mentoring, and community central. I offer final thoughts on limitations
of the study and unexpected observations before I make recommendations regarding
future use of the intervention.
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CHAPTER 2
LITERATURE
Introduction
The review of literature covers the three main concepts of this research project.
First, it establishes five spiritual leadership characteristics based on the exegesis of John
13:1-20 and viewed through the hermeneutical lens of leadership writing. Second, it
constructs a theology of community by drawing on the breadth of Scripture and
theological doctrine. Third, it offers a biblical, theological, and historical basis for the
concept of a rule of life and organizes the disciplines into three categories of spiritual
alignment: personal, communal, and missional.
Spiritual Leadership Characteristics
In order to define clearly what is meant by spiritual leadership characteristics, the
following will be outlined: (1) an introduction to and definition of leadership that has
been assumed for the purposes of the research; (2) an inventory of specific spiritual
leadership characteristics or dispositions based on John 13:1-20; and (3) a definition of
each of those characteristics. Characteristic and disposition are used synonymously.
Defining Leadership
So much has been written to define the term leadership. In his book Eddie Gibbs
commits his first chapter to a twenty-five page review of definitions offered by such
writers as James M. Kouzes and Barry Z. Posner, Steven M. and Anthony F. Smith,
Robert Banks and Bernice M. Ledbetter, Walter Wright, Roger K. Greenleaf, Jim Collins
and Jerry Porras, Jean Lipman-Blumen, Leith Anderson, and Warren Bennis (21-46).
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Henry and Richard Blackaby guide their readers through the arenas of politics, business,
and the Church to compare and contrast leadership images before they, too, walk their
way through John W. Gardner, James McGregor Burns, Oswald Sanders, George Barna,
and Robert Clinton (1-20). Perhaps most overwhelming are the opening pages of Warren
Bennis and Burt Nanus’ book in which they suggest that their work uncovered over 850
possible definitions of leadership (4). With such variety, students of leadership may feel
overwhelmed.
Undoubtedly, the sheer number of definitions causes Robert Terry to resist the
temptation to add yet another but instead to posit a somewhat subjective but significantly
helpful question when he asks, “What do you think leadership is?” (21). Terry goes on to
construct a field of eight creative polar tensions for leaders in which they are constantly
assessing, acting, and reviewing their way through the polar challenges of leadership that
arise in the variety of situations they face. Leadership for Terry becomes “knowing what
to do, when to do it, and for what reason.” (41).
Gibbs makes a similar point in response to the unpredictability of the “current
cultural context of rapid change,” suggesting that such a culture “requires leaders who are
able to discern the signs of the times and to respond in prompt and appropriate ways”
(16). In his book, William Bergquist deals directly with Terry’s and Gibbs’ perspectives
on the current cultural trend. In reviewing the postmodernist view, he writes, “In essence,
it is virtually impossible to make a definitive statement about our contemporary world
because this world is filled with contradictions and discrepancies” (32). In recognition of
this reality, he, like Terry and Gibbs, comments, “Individual leadership can be effective
and influential if applied at the right time, in the right place, in the right manner, and with
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regard to the right problem or goal” (94). To help define leadership for the purposes of
the research project, three basic conclusions can be drawn here.
First, leadership is happening all the time in every place. In spite of the variety of
definitions, it is the idea of influence that remains an almost constant notion in the
leadership-definition field, either explicitly or implicitly (Banks 16-17; Blanchard and
Hodges 5; Clinton 203; Gardner 1; Kouzes and Posner xxiv; Burns 2; Sanders 31; Gangel
31; Wright 2). Leadership takes on a much broader scope. Influence and influencing is a
common everyday event or process, a natural consequence of life and relationships, as
people seek to move themselves and others in particular directions to achieve particular
tasks and create particular experiences. Leadership in these terms is found not only in
organizational leadership, corporate and executive offices, sporting teams, churches, or
politics but also in schools, hospitals, families, and friendships (Thrall, McNicol, and
McElrath 8-10; Blanchard and Hodges 6-7). Every believer leaves a legacy of influence
behind.
Gibbs echoes a similar challenge as he considers the future of church leadership
in reaction to the modern era of hierarchy, functionalism, and institutional leadership. He
urges “people of faith [to] engage the communities in which they work and live,” and so
“[a]t one level or another every person is exercising some measure of leadership.
Consequently the church must understand leadership to be a value that permeates the
whole community” (46). Blackaby and Blackaby support this opinion (14) as does the
thrust of this dissertation.
Leadership understood in this broader sense draws a second conclusion:
Leadership is more about who I am than what I do. Any attempts to configure a list of
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leadership functions will fail at the first hurdle. The variety of possibilities is too great,
and if the unpredictable nature of culture is acknowledged, then leadership function
responds to or is shaped by the variety of contexts or situations faced.
The critical issue is perhaps found in the tension between whether leadership is
primarily relational or functional. Kenneth O. Gangel’s perhaps best captures this tension.
He asks, first, what leaders do and follows with the answer that they relate. He writes,
“Leadership focuses on human resources. It has to do with the way we treat people,
develop people and relate to people” (31-32). In other words, leadership is concerned
with relationships. Ken Blanchard and Phil Hodges stress the necessity for leaders “to
develop a trusting relationship with others” (24-25) and for trust relationships to serve as
the foundation for leadership. While one might argue that this perspective can be
understood as function in leadership, but to perceive relationship in such terms endangers
the very substance and depth of relationship. Relational leadership should not be
understood as a task to be carried out as a means to an end; rather, it must be rooted in
authentic and genuine relational intention. Greenleaf’s definition of servant leadership,
which comes in the form of a question, helpfully communicates this sense of relational
authenticity: “Do those being served grow as persons: do they, while being served,
become healthier, wiser, freer, more autonomous, more likely themselves to become
servants?” (43). Servant leadership is always centered on the other. He continues, “And
what is the effect on the least privileged in society; will she or he benefit, or, at least, not
be further deprived?… No one will knowingly be hurt by the action, directly or
indirectly” (43). The intention is clearly not self-motivated but other motivated and
protects against the functional distortion that can take place, where relationships are used
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and even abused under the name of relational leadership. Leadership requires a relational
base that is rooted in what Robert E. Quinn describes as “[o]ther-focused: I am
transcending my ego, putting the common good and welfare of others first, increasing in
authenticity and transparency, nurturing trust, and enriching the levels of connectivity in
my networks” (22). Capturing relationships in this manner promotes a healthy relational
attitude. Postmodern leadership, with all its unpredictability, can find its bearing and
direction under the banner of relational leadership.
If leadership is to be viewed from this authentic trust relationship perspective and
that influence arises out of such a context, then while the leader cannot dismiss the issue
of function, the fundamental concern is who leaders are, how they relate to others, and
how others relate to and trust them. Leaders lead out of the reality of who they are. Their
character and characteristics, personal disposition, “habitus” (West 191), those inner
constructs that make them who they are, predominate in the leadership role.
Russell West offers a concise summary of scholarly reflections on the term
habitus and draws specifically on Pierre-Felix Bourdieu’s description of habitus as a
“socialized subjectivity” and “lasting and transposable dispositions” (Bourdieu and
Wacquant 126). Such inner dispositions form and accumulate within individuals as they
function and live, relate and interact with the social context of their own lives. In terms of
leadership, West suggests that habitus is the foundational reality out of which reflex
reactions to situations take their lead: “When encountered with a leader-needy situation,
most people reach deep within and sometimes beyond themselves for adequate
solutionary resources and forces. Habitus is that place to which they reach” (190-91).
Understanding leadership in such terms lies at the base of West’s leadership development
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theory. He encourages a learning environment and approach that creates situational
leadership realities that help leaders identify and understand the shape and form of their
own habitus to observe how it impacts their leadership decision making and to grapple
with how they can intentionally and intelligently respond to and work on their personal
habitus. This dissertation suggests that leadership characteristics, positive or negative,
have their home here.
To move the conversation towards a biblical perspective of leadership, Gibbs
adds, “Addressing the issue of leadership in the church, the New Testament places
character first and foremost” (128). Blanchard and Hodges suggest that “leadership is
first a spiritual matter of the heart” (32) and “that effective leadership starts on the inside;
it is a heart issue” (39). Discovering or developing character strengthens the leaders’
relational trust potential, which, in turn, provides a solid basis from which any leadership
function in any given situation can arise.
The third and final conclusion on leadership is important as a matter of
clarification. Leadership needs to be clearly defined. In this instance, the previous two
conclusions form a basis on which to build. Leadership is already taking place in all kinds
of situations and contexts and cannot be restricted to certain functions because it rises
from character in a variety of contexts. The definition of good leadership offered in this
dissertation is not based on quantity or type of responsibility or even results, whatever
that may look like, but on the quality of influence that exists to benefit the follower and
the cause to which both leader and follower are a part. This definition is bidirectional,
recognizing the potential mutuality of any relationship, where both leader and follower
concurrently contribute into the life of the other. The following is my own definition of
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leadership and will serve as the accepted definition for the purposes of this dissertation
and research: Leadership seeks to contribute positively and mutually to the lives of others
in ways that develop personal and relational maturity while simultaneously influencing
them towards progressive participation in and healthy development of the shared cause in
which both leaders and followers find themselves.
My concern now is to consider the kind of internal dispositions or personal
characteristics that must converge to cultivate the soil of leadership, so that leaders might
function positively in the multiplicity of directions presented to them in both their
professional and personal lives. If the foundation of leadership is character then leaders
must consider what kind of character should be shaped into their lives.
Identifying Biblical Spiritual Leadership Characteristics
This section identifies the range of internal dispositions or characteristics that best
construct a healthy seedbed for leadership action and explores a biblical, theological, and
Christological perspective on such characteristics. This review sought to identify some
key biblical leadership act, primarily in Jesus, and to delve deeper behind the actual
action in order to explore and discover the internal motivation, disposition, and character
that shaped or prompted those acts. In order to do so, this section focuses on John 13:1-20
where Jesus washes the disciples’ feet. The exegetical process identifies the key internal
dispositions or characteristics that seem to cultivate the ground from which Jesus’
leadership act springs.
Exegesis and application of John 13:1-20. John 13:1-20 represents a significant
focal point for the gospel of John. It is more than simply an event for recording, but it
offers a radical and critical twist in the unfolding revelation of the “glory” of the Son of
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God (John 1:14). Raymond E. Brown represents the typical scholarly opinion on the
structure of John’s Gospel, identifying two main sections from chapter two to twelve,
which he calls the “Book of Signs,” and from chapters thirteen to twenty, which Brown
refers to as the “Book of Glory.” Chapters one and twenty-one stand as prologue and
epilogue to the book (298). John 13:1-20 is, therefore, located at a key point in the
narrative, an editorial decision that is critical to the understanding of John’s Jesus and
how the reader is invited to interpret his glory. The foot-washing event captures in
snapshot fashion the very character of the Son of God, eclipsed only for John by the cross
and resurrection itself. Here John presents a picture of the Son of God literally laid bare.
The exegesis uncovered some critical characteristics from the vulnerably exposed yet
confidently secure Jesus of John thirteen. I will begin with some thoughts on the Gospel
as a whole.
The overwhelming purpose of the book is to reveal the real nature, character, and
disposition of the “logos” (John 1:1) whose glory was seen and seen to be “full of grace
and truth” (1:14). However, the type of glory manifest in Christ is not what one might
expect. Instead, it comes in the form of service, sacrifice, and submission to the Father’s
will, leading ultimately to the laying down of one’s life. In chapter thirteen, the reader is
abruptly presented with a stark redrafting of the picture of Jesus offered up until now.
The kind of Messiah proclaimed in John is not only one of divine signs (John 1-12) but of
divine suffering and servility, obedience and humility, in spite of the consequences (John
13-19). Glory is represented, therefore, in foot washing and death as much as it is
represented in miracles or resurrection. Those who come to believe in the Son of God do

Wills 38
so with this knowledge and its implication: followers follow in his footsteps. He is their
leader.
This kind of leadership character stood in stark contrast to social and cultural
norms of Jesus’ era. The reality is that this “Son of God” (John 1:34) radically challenged
the values of the world and religion represented perhaps most graphically in the
Johannine inclusions of Jesus at the Temple (2:12-25), at the well (4:1-26), in foot
washing (13:1-18), and, of course, in his death on a cross (18-19). John 13 signals a new
direction in the flow of the fourth Gospel. It concludes Jesus’ public ministry, a grand
and glorious, not to mention perfect, collection of seven signs and introduces the second
part of the book, characterized by glory of a different sort. Chapter thirteen is
strategically and structurally important to the whole Gospel. It introduces readers to the
reality of what has been hinted in the previous twelve chapters.
As readers begin reading the foot-washing event, they are unmistakably aware of
two dominant premises: (1) Jesus’ identity and knowledge have divine origins as the Son
of God who comes from the Father with clarity of vision from the very beginning, and
(2) he faced his impending destiny with death at the hands of the increasingly hostile
Jewish authorities, a destiny he himself publicly predicted and tenaciously resolved to
fulfill. While the Jewish authorities could not conceive the first of these premises, the
disciples could not conceive the second. Only Jesus, with his divine knowledge from the
Father, his clarity of vision, saw the full picture of self-identity and purpose. The
juxtaposition of John 2-12 and 13-20 acts then as a completing picture of both the Son of
God and the life expected of those “who received him, to those who believed in his
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name” (John 1:12), of those who would follow and would themselves lead others in the
same way. From Jesus’ perspective, leadership looked radically different.
The mealtime introduced in chapter thirteen, however, offers an ideal setting for
Jesus to unpack not only the nature and character of his own messiahship but also its
implications for his followers (Brouwer 97). The disciples as his followers were
explicitly exposed to the character of Christ, those things that marked out his identity and
should have then marked out theirs. The inclusion of the foot washing at this point acts as
an explosive and disruptive challenge to the expectations and image of the Son of God
and moves the readers abruptly into the next stage of revelation about him. The question
immediately presented to readers as they encounter this absurd and inconceivable scene is
what kind of Son of God, what kind of Messiah, what kind of glory, and what kind of
leader washes feet. The answer is the same kind that lays down his life for his sheep
(10:11).
The humility of this menial task pointed forward to the ultimate humility of his
future salvific act, that of his self-giving on the cross. For Jesus, “leaving this world”
(John 13:1) cannot happen except through the gateway of the cross. Understanding the
washing of feet as symbolic of what is yet to come (Webster 107) seems to make greater
sense of the saying, “Having loved his own who were in the world, he now showed them
the full extent of his love” (13:1). Jesus’ action was not just an odd act of service or
servanthood but goes further to announce an absolute emptying of himself and his status,
even to death, an expression of the unconditionality or “full extent” of his love: “John 13
is a description of the glory shown by unconditional love” (Moloney 27). Glory is
introduced in terms of “self-gift” (Chennattu 94), a selfless generosity.
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The starkness of incongruity between the Son of God and washing feet is
heightened in John 13:4-5 as Jesus disrobed, seemingly covered only by the towel with
which he dried the disciples’ feet. George R. Beasley-Murray presses this point,
commenting, “The action of removing the outer garment and tying a towel around him
underscores the humiliation of his action” (233). John 13:5 seems to belabor the menial
processes of finding a basin and filling it with water before washing and drying feet.
Performing a task normally reserved for Gentile slaves, Jesus, a Jew, holding the place of
honor at the table, a teacher, master, and, the Son of God, began to wash his disciples’
feet. The familiarity of this passage can cause readers to gloss over just how
incomprehensible this event would be to ancient Greco-Roman minds, a task Craig S.
Keener suggests was “unrivalled in antiquity” (904). In this snapshot, however, the reader
notes the attitude of servility, a leader serving and a servant leading.
One other matter is worth noting at this point before considering Jesus’ dual
interpretation of this event. Judas, as the one who in just a few verses is identified as
Jesus’ betrayer, is introduced by the Gospel writer into these introductory verses that
remind the reader of Jesus’ divine origin and knowledge. John does so as if to make a
specific point. He seems intent on giving prominence to Jesus’ awareness of Judas’
intentions before Jesus began washing the disciples’ feet. Space is left in the narrative for
readers to draw their own conclusions about how many disciples’ feet Jesus washed, and
one is left to assume he washed all of them. Again John seems to make an intentional
attempt to portray Jesus as acting and doing in spite of what he knows. Judas was about
to betray Jesus, yet even to Judas, Jesus bent to wash his feet. Again drawing on the
suggested symbolism of the foot washing prefiguring the cross, readers are offered some
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kind of act of mercy, an unconditional love in Jesus, who displayed no disparity of
attitude or action to the disciples in spite of his knowledge, just as he did on the cross.
Instead, Judas’ “appearance in this introduction serves to contrast his appalling action
with the humble and loving service of Jesus” (Beasley-Murray 233). This disparity
becomes all the more haunting when Jesus later commanded the disciples similarly to
wash the feet of one another, a command that surely penetrated behind mere practice to
the level of forgiveness or amnesty, mutual love, and grace in all their relationships.
What is confounding is that Jesus, knowing both the immediate and the end,
continued to choose the way of servility, mercy, and humility. Frances Moloney writes,
“The cruel reality of their turning against him (2-3, 10-11, 21-30, 36-38), their lifting the
heal against their host (v. 18b), alters nothing” (28). The implication of John 13:20 is that
the disciples who are now “being sent” will face the very same thing (15:18-16:4) but this
reality should similarly alter nothing.
Some final points are worth noting from the outer brackets of this passage.
In his movement to wash feet, Jesus, who is regarded as holding both the role of host
(Mullins 896; Witherington 231-32) and assuming the central seat of honor, radically
overturned, if not demolished, the normative perception of honor. Not only did he remove
himself from that place of honor, but he assumed the diametrically opposite role of
shame. Ben Witherington, III best describes the picture as Jesus acting as both host and
slave of the meal (233).
This image raises issues of hospitality or generosity, community or mutuality.
Craig S. Keener cautiously offers the suggestion that the setting of the meal is “an act of
eschatological hospitality” (904), and Michael Mullins sees Jesus as “the host who
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welcomes and receives them into his Father’s house” (303), which could be substantiated
by Jesus’ later instruction in John 14:1-4. Jesus’ generosity is expressed not only as host
of a meal here and now but as eternal host in the future. Rekha M. Chennattu attempts to
draw parallels with the Old Testament covenant relationship, arguing that the rejection of
Jesus by “his own” in John 1:11, which clearly refers to the people of Israel and the Old
Testament covenant, is given new meaning and location in 13:1, by being extended to the
disciples he had chosen. In this dual role, Jesus was generous host yet mutually bound to
the disciples as their servant.
The characteristics of this new community were displayed by “the footwashing as
an act of intimate love and communion” (Chennattu 92). They became a community of
clarity, in which mutuality, responsibility, mercy, humility, generosity, amnesty, and
servility to one another was sought with rugged determination and unyielding tenacity.
Moloney similarly comments on this concept of the new community, suggesting
that “entry into the Johannine community meant taking the risk of a commitment to love
even if it led to death” (16), just as their leader was doing. This radical self-giving was
forefront in the later Johannine Epistles (1 John 3:11-4:21; 2 John). Understanding the
foot washing within this type of covenant community, whereby Jesus invites them to selfgive to one another, offers some kind of standard by which the character of the
community is to be measured. The level of self-giving is how people will know them.
However, the exegesis uncovers more. For the foot washing, Jesus disrobed
himself, but for his crucifixion others stripped him (John 19:23-24), the ultimate
humiliation. This act made no sense to Peter, but like the post-resurrection audience of
the gospel, later it will. What is striking about Jesus, however, is the consistency with
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which he sought to transfer the truth of his destination, this clarity of vision, to his
followers in spite of its hard and troublesome content. Peter the follower grasped the
purpose that Jesus consistently set before him and the disciples, a purpose that Peter, in
turn, proclaimed with clarity and consistency (Acts 2-5). Such clarity of purpose turned
out also to be credible; Jesus’ vision of how things would and should be came to fruition,
a trustworthy truth on which the disciples will simultaneously risk, yet build, their own
lives. The congruence of Jesus’ words and actions express integrity worthy of final trust.
The call for the disciples to do likewise immediately invited them to live in ways
that were diametrically opposite to the expected and accepted norms of honor,
community, and status in ancient times. By his command to have them wash one
another’s feet, Jesus attempted “to lead them to act in such a way so that social divisions,
pride, and other all-too-human factors would not stand in the way of unity of the
fellowship” (Witherington 242). A community characterized by such a way of life,
represented by the foot washing, would indeed be blessed (John 13:17).
One closing observation concludes the exegesis. Apart from Jesus, Peter and
Judas take center stage in this narrative. Peter’s threefold misunderstanding evidences the
disciples’ slowness to learn, a reality that Jesus seemed to expect: “You do not realize
now what I am doing, but later you will understand” (13:7). This comment was a rather
blatant word of honesty to Peter that was not the last he heard from Jesus. John 6 portrays
a similar picture of the disciples struggling to grasp such “hard teaching” (v. 60).
However, as listeners of Jesus’ discourses in chapter six began to leave, Peter’s response
to Jesus’ question, “You do not want to leave too, do you?” (v. 67), could easily be
transported into the foot-washing story as an unspoken yet implicitly obvious
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commitment: “Lord, to whom shall we go? You have the words of eternal life. We
believe and know that you are the Holy One of God” (v. 69). While Moloney suggests
that Peter’s misunderstanding reflects “a lack of openness to the revelation of God’s way
in Jesus’ words and deeds” (14), I would suggest, rather, that in spite of Peter’s
misunderstanding, he did remain teachable and open, by virtue of the fact that he
remained with Jesus (John 15:4). While readers can project forward to an absent Peter as
Jesus approached the cross, they can project still further to John 21 and Acts 1-5. This
picture clearly stands in sharp contrast to Judas. Peter evidenced a characteristic that is
expressed in this dissertation as teach-ability, an openness to be taught and to learn, and
Jesus seemed intent on exploiting such openness.
Exegetical conclusions to John 13:1-20. The foot-washing event in John 13
dramatically calls into question accepted or expected views on the character of glory and
the Son of God. This picture offers “a description of the glory shown by unconditional
love” (Moloney 27). Jesus, in spite of his divine origin, status, and foreknowledge,
washed the feet of those he already knew would misunderstand him, deny him, and
betray him. His words and actions not only expressed the quantity and quality of the “full
extent of his love” (13:1), but they established a pattern of new attitudes and dispositions,
captured in this practice, that set the bar for the new community who were willing, as
Jesus said, to become “part of me” (13:8). This standard ultimately manifested itself in
Jesus’ imminent death, to which readers are symbolically pointed.
While understanding may be partial for followers, a willingness to remain with or
in him evidences a spirit open to learning—teachability. This teachable attitude in itself
reflects a level of humility, an attitude to which Jesus’ own example already points.
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However, humility must find its expression in action as well as attitude, a principle of
integrity evidenced in Jesus but now embraced by the community. For those who were
sent out, they inevitably faced suffering, sacrifice, persecution, and opposition. However,
this community responded with mercy, amnesty and servility, knowing that even in the
face of suffering, glory is beheld in such things. Like Jesus, the one who gave, they too
learned to live with a generosity of self. They had responsibility to one another, a
mutuality to conserve, but also a responsibility to the clarity of vision passed on to them
by their leader. They too committed together to fulfill this vision of a new life and
community with consistency and tenacity, just as Jesus had passed it on to them. Such a
resolute approach continued to bear fruit and be blessed, thereby reenforcing the
credibility of that very vision, and so they became an authentic, although not perfect,
reflection of Jesus himself.
Characteristics’ Definitions
From the picture of leadership offered in John 13, I constructed a directory of five
spiritual leadership characteristics that seem to appear regularly through my survey of
leadership writing—humility, clarity, mercy, integrity, and responsibility. The other
internal dispositions identified from John 13 will contribute to the defining of these
leadership characteristics. Further, I argue that humility functions at the heart of the
leader and from it all other characteristics take their bearing.
Humility. Humility lies at the center of the spiritual leader. Henri J. M. Nouwen
writes, “Here we touch the most important quality of Christian leadership in the future …
not a leadership of power and control, but … of powerlessness and humility … in which
power is constantly abandoned in favor of love” (82). Humility is not to be understood as
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a weak-willed or spineless trait but as an attitude where one is willing to set aside
individual gain or comfort, even if to be led personally in less convivial directions for the
sake of another and the greater good. The concern here is not about other people making
decisions for the leader but with the leader making decisions about him or her own self
that will benefit the other. Blanchard and Hodges write, “Leading like Jesus means
leading with humility.… People with humility don’t think less of themselves, they just
think of themselves less” (66). Humility is a deliberate and conscious choice of selfgiving. The humble leader determines not to allow their own ego to stand in the way of
another person’s pathway to discovering and actualizing God’s greater potential. Paul’s
words in Philippians 2:3-4 capture the essence of what Blanchard and Hodges suggest:
“Do nothing out of selfish ambition or vain conceit, but in humility, consider others better
than yourselves. Each of you should look not only to your own interests, but also to the
interests of others.” Personal humility values others not for what they can bring but
simply for who and what they are and can be themselves.
Such perspectives on leadership are not restricted to the Church. Reflecting on the
business world, Jim Collins identifies humility as one of the key characteristics of “good
to great” leaders, suggesting that “their ambition is first and foremost for the institution,
not themselves” (21). Quinn’s concept of “the fundamental state of leadership,” a concept
rooted in “other-focused” leadership, similarly promotes leadership that is “less selfish,
more willing to put the common good ahead of the preservation of self” (22). Paul’s
words to the Philippians again come into view.
Humility then is self-giving, prompted by love for others that is rooted in love for
God (Matt. 22:34-40). The foot-washing event and the cross reflect Jesus’ willingness to
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be led along pathways of personal suffering and self-giving for the sake of others. Such
events fulfill his leadership mantle—the first shall be last and the last shall be first (Matt.
18:1-14; Mark 9:33-37; Luke 9:46-48). Functioning at the heart of leadership, all other
characteristics and actions can be conditioned and shaped by a foundational concern for
others and the greater good. Ironically, humility must take center stage. The leader’s task
is to leave a legacy no matter whether or not it can be traced to them. Recognition is not
the goal. The other characteristics can become infused and infected with ego and pride. A
seedbed of humility will offer good ground for those other dispositions to flourish.
Humility also relates to servility and teach-ability. Dietrich Bonhoeffer makes the
connection between servility and humility, suggesting that “he who would learn to serve
must first learn to think little of himself” (95). However, the opposite may also be true
that the one who learns to serve, especially to serve and serve with those who are lowly
and humiliated, may begin to think little of their own selves and so grow in humility.
David Augsburger weaves humility and servility together in almost inseparable and
synonymous fashion with a concept of serving in solidarity (110-12). Servility is not a
matter of the rich helping the poor but of the rich becoming one with the poor in a way
that can only be mutually transformational. Servility, therefore, includes an openness to
learn from those with whom and to whom the leader serves. The inability of a leader to
learn from others evidences a foolish pride that perceives they alone have the answer.
Such leaders simply want their own way and refuse to hear any argument or advice, in
spite of its wisdom, that may threaten their position. Instead, the effective leader makes
“a concerted effort to invite discussion and constructive feedback from associates”
(Blackaby and Blackaby 184), whoever they may be.
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Servility and teach-ability are both fruit and seed of humility. They are a
consequence of humility, yet they ensure humility’s ongoing and deepening presence.
They express and expand humility in the life of the leader. To share life with the
humiliated, to serve and be served by them, to teach and learn from them enables the
leader to see their own life differently because of their experience with the humiliated.
Humility deepens through servility and teach-ability. The humble leader understands that
they have more to learn than to teach, more to receive than to give.
Clarity. The matter of clear vision regularly punctuates the pages of leadership
manuals. The concern is not only with clarity that communicates some kind of corporate
future vision, although that is important, but also the sense of clarity leaders must have
about themselves and the life, vocation, and setting in which they find themselves. Clarity
has as much to do with identity—individual and corporate—as it does with vision in the
lives of spiritual leaders. Barna offers this kind of comprehensive definition of clarity or
vision when he writes “So what is Vision? It is a clear mental portrait of a preferable
future, communicated by God to His chosen servant-leaders, based upon an accurate
understanding of God, self and circumstances” (Leaders 47). Blanchard and Hodges,
drawing on Blanchard’s work with Jesse Stoner, recount three key factors of clarity or
vision: “A compelling vision tells people who they are [identity], where they are going
[destination], and what will guide their journey [values]” (85). Spiritual leaders must
therefore have clarity on identity, destination, and values.
Further, clarity must be consistent across these three areas; otherwise, it becomes
confused and unclear. A summary of Barna and Terry would understand that vision and
clarity find their leadership power when they have a strong grasp of past, present, and
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future. Clarity understood in these terms gives high profile to current identity as well as
future opportunity. The convergence and congruence of identity, destination, and values,
therefore, create consistency, which both expresses and confirms clarity. Alignment is a
powerful clarifier. To add to this symbiosis, when clarity is given consistency, credibility
is the result. Credibility gives power to identity, vision, and value, which, in turn, hones
or casts greater light on clarity. Clarity is sharpened and polished. In summary, clarity
and consistency of identity, destination, and values gives birth to the revitalizing and
renewing characteristic of credibility. Considering the previous exegesis of John 13,
Jesus is found to have had a clear and consistent vision of who he was, what lay ahead,
where he was going, and how he would make that journey. Credibility would, in time, be
the result. The combination brought to him power and resolve to fulfill the task,
irrespective of its route.
Humility provides a checkpoint for clarity. The danger with clarity is that it can
become a place of unhealthy self-confirmation. A leader can have clarity that is clearly
wrong. The humble openness to serve and learn, to be challenged and confronted in our
clarity—whether by way of identity, destination, or values—ensures that our creator,
context, and co-travelers inform and contribute to the health of our clear thinking. The
Arbinger Institute’s book offers an excellent insight into how easily clear thinking can be
distorted. In short, humility keeps clarity from potential self-destruction. .
Responsibility. Leadership responsibility is comprehensive. Responsibility is to
oneself, to others, to tasks, to promises made, to goals set, to failure, to values, to the
organization, and to the greater good. However, responsibility must go beyond that which
is simply important to the leader or reflective of them. Responsibility prompts the leader
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to be and to do those things, with those people, in those places that leaders would, at
times, rather avoid. Responsibility continues to commit even when the odds are stacked
against the leader.
Gangel wonderfully expresses this concept of responsibility with reference to
Larry Bird, the former NBA basketball star, who once told reporters that lots of players
would love to be the hero and take the last shot when their team cannot lose, but “[o]nly a
handful, however, want the ball when their team is down a point; that’s the mark of a
champion” (Barna, Leaders on Leadership 37). Responsibility must also be assumed
beforehand for doing the right thing and, on those unfortunate or careless occasions,
afterward for doing the wrong thing. Behind every leadership book rests a clear sense of
responsibility.
Mutuality is one expression of responsibility. Responsibility is not primarily an
issue of tasks or goals, but people and community. Leaders are responsible to and for
others. Building team appears regularly in leadership books, and engaging the team in
equitable processes where individuals are encouraged to input with the expectation of
being heard is increasingly prevalent (Gibbs; Blanchard and Hodges; Terry; Thrall,
McNicol, and McElrath; Jacobs; Gerber; Ogden; Oshry). The conclusion is simple:
Leaders can no longer be regarded as lone ranger or heroic types; rather, in humility,
leaders must allow the group and their interdependence with them to contribute to the
common goal. The leader must have responsibility to care for the team and yet be cared
for by them, to teach and be taught, to lead and be led, to love and be loved (Nouwen 7475). Mutuality must become the spirit of leadership and of leadership team building in
which trust and understanding is encouraged, providing the right environment for honest
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sharing and even inevitable conflict that often gives way to new insights. Mutuality
understood in these terms not only expresses responsibility but gives support to the leader
in the array of responsibilities they assume.
Leaders must also evidence tenacity in their responsibilities both in the direction
of relationships and tasks. However, unchecked, tenacity by nature can become harsh and
blind. The commitment to getting a job done, meeting the deadline, or achieving the goal
can become Machiavellian by nature. Tenacity must be practiced with humility.
Understanding tenacity as it relates to humility is in view when Augsburger talks about
“Serene Tenacity,” an outstanding outline of “self-surrender and stubborn commitment”
that protects tenacity from the harshness of self-centeredness (85-98). Tenacity in this
form endures much for the sake of others and not just for the sake of the task. The
concern is for a morally informed tenacity, a righteous tenacity, a “serene tenacity,” or, as
suggested here, a tenacity shaped by humility. In John 13, Jesus performs an act that not
only expresses a deep mutuality but in its didactic form takes responsibility for his
followers. He wants them to understand and commit to such a way of life. Jesus himself
tenaciously commits to this way of life, foregoing the norms and expectations of society
and culture, battling against them, defying them in foot washing and ultimately in the
cross. In Jesus’ economy, clearly some things are worth dying for. Leadership then must
seek to grasp that which is most important, even worth dying for, and tenaciously with
others take responsibility for it.
Mercy. Bonhoeffer was in no way blind to the challenging reality of
relationships, community, and mutuality in the lives of Christian spiritual leaders. In his
book, he honestly portrays the struggle of true Christian community and the need for “the
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ministry of bearing” one another. He writes, “The brother is a burden to the Christian,
precisely because he is a Christian. For the pagan the other person never becomes a
burden at all. He simply sidesteps every burden that others may impose upon him” (100).
In response to such comments, spiritual leaders must develop an attitude of mercy,
understanding Jesus’ call to be “merciful just as your Father is merciful” (Luke 6:36)..
Mercy is the dispositional glue of mutuality. Mercy refuses to be judgmental in the face
of others’ wrongs, reproachful in the face of their failure, disparaging at their weaknesses,
and condemnatory about their character or personality. Instead, mercy acknowledges and
admits one’s own sin, failure, weakness, and character deficiency and works to support
others, not denounce them, knowing full well that “[h]e who is bearing others knows that
he himself is being borne, and only in this strength can he go on bearing” (103). Mercy
chooses to work through issues of deficiency rather than make an issue of them.
Blanchard and Hodges and Bill Thrall, Bruce McNicol, and Ken McElrath
employ the term “grace” as opposed to “mercy” (Blanchard and Hodges 78-79; Thrall,
McNicol, and McElrath 29ff). The overarching sense, however, is that spiritual leaders
must work towards modeling and creating environments and cultures representative of
the character and nature of God, which is love and grace, or, as referred to here, mercy.
An “environment of grace” gives space for people to sense acceptance, in spite of their
shortfalls, and so to begin to offer their own contribution of self; “people feel
empowered” (Thrall, McNicol, and McElrath 30). Mercy, therefore, inevitably draws the
worst and the best from people, a reality under which leaders themselves live, yet under
which they also recognize its long-term hope—that the best can, in time, squeeze out the
worst given the right surroundings.
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An essential part of mercy is forgiveness or amnesty. Amnesty is a prerequisite
for leadership because it anticipates the inevitable: People make mistakes. How leaders
deal with the failure of those around them will not only be significant for the
development of those individuals but also of the culture and atmosphere of the whole
organization. Amnesty-resistant groups and leaders are in danger of creating cultures of
unforgiveness, which stimulates cultures of secrecy and concealment as members
anxiously hide their mistakes and failings, uncertain of the repercussions. However, this
perspective is not merely a matter of common sense, helpful corporate strategy, or
pragmatism. For the Christian leader, amnesty is simply the right response because it is
God’s response. Blanchard and Hodges, Gibbs, and Nouwen all locate forgiveness as
central to leaders’ dispositional composition (Blanchard and Hodges 76-78; Gibbs 17476; and Nouwen 64-70) based on the simple fact that “Jesus established the centrality of
forgiveness in His leadership” (Blanchard and Hodges 77). The corporate or community
benefits are welcome but secondary. Spiritual leadership leads out of a spirit of amnesty
because spiritual leaders have experienced the spirit of amnesty in Christ.
A second expression of mercy is generosity. Generosity as a disposition is not
primarily a matter of resource allocation—giving what one has—but of personal
distribution—giving who one is. While generosity includes resources, it must be more
than resources. Generosity is well captured in the term self-giving. Perhaps the word
hospitality expresses the spirit of generosity. Hospitality not only involves the provision
or giving of resources, but it is rooted in a deep sense of sharing oneself, typically by
opening one’s home, the Western symbol of that which is sacred, personal, and private
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(Thompson 128). Hospitality erases such boundary markers and chooses instead to view
possessions as having commonality.
Considering the early Church, casual modern observers might be excused for their
inability to understand the “everything in common” motif of Acts 2:44 and 4:32. Such
levels of community or hospitality in the individualized Western world seem
irresponsible and unworkable. However, searching behind this construct of commonality
surely is the discovery of a disposition of the heart immersed in generosity. Generosity is
indeed the hallmark of grace; it is central to God’s way of doing things. Writing on
serving with generosity, Eddie Gibbs and Ryan K. Bolger comment, “In their many
activities, emerging churches strive for the kingdom, and the very essence of the kingdom
is generosity” (135). Generosity, then, not only seeks to share that which a person has but
in a way that shares who they are. As generosity cost Jesus his very life, so leaders must
consider the real spirit of generosity—self-giving—within their own lives.
Mercy expressed in amnesty and generosity is also fed by those very dispositions.
Somehow the rugged interaction produced in their expression towards others reminds and
points deeper into the nature and character of God and his interaction with humanity, and
so, humans are invited to “[b]e merciful just as your Father is merciful” (Luke 6:36).
Integrity. Gibbs draws on Psalm 78 when he discusses how God shapes character
and wrestles with the balance between the Psalmist’s call for both “integrity of heart” and
“skillful hands” (Psalm 78:72). His concern is that, like Paul, leaders must live lives of
integrity to such a degree that they too, can invite others to “follow my example, as I
follow the example of Christ” (1 Cor. 11:1), precisely because their actions confirm their
words (129). Thrall, McNicol, and McElrath’s definition of integrity is built on the
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Hebrew concept that “includes straightness, as opposed to crookedness” (83). Integrity in
these terms must have some benchmark against which one might measure “straightness”
or “crookedness.” In general terms, the benchmark is the leaders’ message and words;
that which they proclaim or declare, irrespective of the arena in which they function.
Integrity is congruent across their words, deeds, and environments.
However, in terms of spiritual leadership from a Christian perspective, integrity
seeks its standard or benchmark from God. Thrall, McNicol, and McElrath give their
definition a specific slant when they suggest “integrity is an uncompromising adherence
to truth” (83). Jack W. Hayford unpacks what that truth might be. He urges leaders to
discover the answer to that question by their increasing openness to the Word of God and
the Holy Spirit. He is not concerned with dogmatic belief systems but with a life of
exploration and revelation, understanding that “God is not so much interested in what I
am now as He is in what I am becoming” (70). Integrity is living in honest accordance
with that which has been grasped in one’s spiritual journey with God and others.
Authenticity before God is somewhat assumed and will be noted further when
considering honesty. The concern is about the willingness of leaders to admit before
others struggles and failures as well as their victories and successes as they seek to reflect
and bear witness to the authentic life of Christ. However, authenticity cannot simply be a
candid resignation to what one is, openly admitted as if to make it acceptable; rather,
authenticity seeks to use those admissions as leverage towards greater expressions of the
life of Christ in them and in others. Augsburger takes this thought further. Unconvinced
by the modern tendency to limit authenticity to mean “being true to oneself, transparent

Wills 56
with one’s motives and intentions, genuine and sincere” (175) he urges a deeper
understanding of authenticity:
Noble as these characteristics are, they miss the core meaning of
authenticity. For one to be authentic there must be a model of personhood,
an exemplar of wholeness and balance, a North Star of human existence,
an original measure of humanness—of what is truly human. (175)
Authenticity must capture the very real humanness of life, the struggles and failures as
well as victories and successes, yet also capture the “original measure of humanness”
(175), that which people see in Christ. Authenticity for spiritual leaders, rooted in
humility, must acknowledge both the fallen-ness and weakness of oneself, the original
self, but also the ultimate and original picture of humanness in Christ. Terry, writing to
the business audience, captures authenticity well when he simply asks the question,
“What is really going on both inside of us and outside of us?” (2). In the Christian world,
“inside of us and outside of us” includes that standard to which Christians are seeking to
live, in other words, individuals living and striving authentically in their own unique
ways towards Christlikeness.
Finally, integrity must be characterized by honesty. A number of directions must
be considered: honesty before God (Hayford 70-72), the value of truth tellers in the lives
of leaders (Blanchard and Hodges 181), the redemptive work of rebuke in the body of
Christ (Bonhoeffer 103-08), the place of communal confession and forgiveness (Nouwen
68-69), facing the real facts in every situation (Collins 69), doing what is right (Phillips
51), or simply the willingness to admit needs to oneself, to others, and to God (Coleman
24). Honesty is multifaceted, and the spiritual leader must embrace it and embody it in
every area of life. Spiritual leaders welcome truth spoken into their own lives and have
courage to speak the same into the lives of others. Leaders must understand that
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removing “the speck from your brother’s eye” must be preceded by removing “the plank
in your own” (Matt. 7:5). Honesty before oneself and God is the optimum order before
honesty to another. Drawing on the research work of Kouzes and Posner and Blackaby
and Blackaby highlight honesty as the foundation of leadership because it is the
foundation of trust (104). Leadership with its relational-centric bias must build up trust,
which is built on honesty, and so, honesty must function at every point into and out from
leaders’ lives.
Again the synonymy of integrity and honesty arise in Blackaby and Blackaby’s
book, but perhaps one sentence helps make the distinction when they write, “If leaders
are honest and moral in public, but discard those standards in private, their lives lack
integrity” (105). Leaders can compartmentalize honesty and deny both integrity and
authenticity. Leaders will discover, however, that the combination of honesty, integrity,
and authenticity can work together, preserving alignment across their lives.
Conclusion. Five character groups, centered on humility, provide a solid spiritual
interior base, a set of spiritual internal constructs, a spiritually formed habitus, out of
which individuals can lead in any given situation. Each of the groups of three works not
only in isolated symbiosis but also in interrelatedness to each other: clarity’s contribution
to integrity, mercy’s contribution to mutuality, honesty’s contribution to teach-ability and
vice versa cannot be underestimated. However, the lead constructs of humility, clarity,
mercy, responsibility and integrity serve as the strong internal framework of spiritual
leadership characteristics as presented in the mnemonic model or picture of the five lead
characteristics in the form of a body (see Appendix B). Humility functions at the heart of
the body. Clarity is depicted by the mind and the eyes. Responsibility and mercy take the
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form of arms and hands, portraying their active outwardness to others, and, finally,
integrity provides the base on which a leader stands or falls and is represented by the
strength and stability of legs and feet. They combine to offer a comprehensive character
package to which spiritual leaders must give attention through personal awareness,
intentional development, individual reflection, spiritual renewal, and communal
accountability.
The foundation of leadership in this dissertation lies in the fact that leadership is
above all else relational; therefore, such characteristics cannot be fostered by withdrawal,
isolation, retreat, separation, or seclusion. Rather, they are cultivated in relationship and
in community as leaders submit to and give permission to others around them to help
identify, challenge, encourage, model, and polish those spiritual leadership characteristics
in their lives. Inevitably, leaders will, at times, wander from such character, but they find
in the trusting relationships of community that they benefits from the lives of others who
help to realign and reequip them (Ogden 138). The biblical community serves as the
incubator or environment in which spiritual leadership characteristics can be discovered,
take root, and flourish.
Reflections on Biblical Community and the Small Group
In the earliest chapters of Genesis, as the Creator surveys his creation, one
element seems to be out of balance in this otherwise perfect design. Briefing Adam on the
way things will work in this new creation, the Creator seems compelled by the concern
that “it is not good for the man to be alone” (Gen. 2:18). The Creator is concerned for
community.
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The final chapters of Revelation describes the eschatological redemption of all
things as portrayed in the “New Jerusalem” (Rev. 21-22), whereby God announces once
more his covenantal commitment with a sense of ultimacy and finality: “Now the
dwelling of God is with men, and he will live with them. They will be his people, and
God himself will be with them and be their God” (Rev. 21:3). These words again show
the concern for Community.
Such biblical bookends simply capture the reality of all of Scripture. The calling
of the nation of Israel, the twelve disciples, the church-in-waiting at Pentecost, and the
earliest Christian witnesses all evidence community. The pervasiveness of community
throughout the Bible prompts Stanley J. Grenz to comment, “From the narratives of the
primordial garden, which open the curtain on the biblical story, to the vision of whiterobed multitudes inhabiting the new earth, with which it concludes, the drama of the
Scriptures speaks of community” (“‘Community’” 14). However, to leave the concept of
community as simply people together, a group, or a gathering of individuals would be to
misrepresent the biblical and theological quality and character of community as God
intends it. At source, the question is one of ecclesiology.
Barna, Gilbert Bilezikian, Tod E. Bolsinger, Darrell L. Guder, Grenz, and Ben
Campbell Johnson and Glenn McDonald represent a sample of scholars heralding the
challenge for the Church to rediscover its identity as community. Biblical community, as
the Church’s distinctive character, is not guaranteed by “a collective of individual
Christians” (Bolsinger 15) or by “a community of similarity that guarantees our survival,
satisfaction, safety, and security” (Augsburger 66), what Grenz calls “lifestyle enclaves”
(“‘Community’” 14). Rather, community must be nothing less than the goal of reflecting
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the character of the Triune God—God in community as Father, Son, and Spirit—in
whom is eternally “the community of love” (“Community of God” 25). Similarly,
Bolsinger reflects in a Trinitarian direction in his introduction when he simply states: “As
God is, so the church should be. As God does, the church should do [original emphasis]”
(11). Constructing a biblical theology of community and its implications for the Church
necessarily demands a consideration of Trinitarian ecclesiology, that is the Church
engaged in, formed by, and reflecting the image of the “social Trinity” (Grenz, Created
for Community 215). Such an approach is perhaps unsurprising given the theological
discussion around missio Dei, locating the Church’s very existence, life, and mission
within God’s life and mission as Triune God operating in and to the created order:
The classical doctrine of missio Dei as God the Father sending the Son,
and God the Father and the Son sending the Spirit is expanded to include
yet another “movement”: Father, Son, and Holy Spirit sending the church
into the world. (Bosch 390)
To this perspective Guder adds, “This Trinitarian point of entry into our theology of the
church necessarily shifts all the accents in our ecclesiology” (5). Such a shift is
paradigmatic for the Church and so informs not only the action of the Church in the
world as it responds to God’s invitation to go, but also transforms the character of the
Church in itself, as it responds to Jesus’ invitation to be: “Remain in me, and I will
remain in you” (John 15:4). After all, the quality of divine love in community both sets
the Church apart (John 13:35; 15:1-17) and drives it out into the world (John 17:23). The
doctrine of the Trinity must lead in developing a theology of community. If the Church is
to rediscover its identity in community, then it should aim high and take its lead from,
and in, the relational perfection of Father, Son, and Spirit.
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Community and the Character of Relationship
To press this point further and also to draw out a more practical and applicable
theology of community, I will consider the character of relationship within the Trinity.
Three characteristics will suffice for now: the relationship of charity, the relationship of
eternity, and the relationship of mutuality.
The relationship of charity. Attempting to find a word to describe the very
nature and character of God that has not been tainted by cultural nuances is impossible,
and so whether reference is made to the essential quality of God as love or charity may be
incidental. Either way, the critical point is that the love shared within the Trinity is not
self-directed, inwardly focused, or narcissistic but other directed, outwardly motivated,
and selfless. Love or charity cannot exist independently but is a “relational term requiring
both subject and object” (Grenz, “Community of God” 25). Divine love and charity cause
God to act towards another. For example, the whole thrust of the Genesis 1-3 creation
account is not merely the forming of matter—the earth, sky, seas, stars, vegetation, and
so forth—but the creating, establishing, breaking, and reconciling of relationship not only
between God and humanity but across the created order. Humanity is set within humandivine, human-beast, human-earth, and human-human relationships. The interconnected
balance of God’s creation is interrupted and unsteadied by humanity’s disobedience and
sin, a reality that immediately causes the divine, in his other-directed, outwardly
motivated and selfless charity-love, to act again and again and again in reconciling his
creation back to himself.
To stretch further into God’s meta-narrative represented in Scripture is to be
confronted with a God who continually seeks to reach outwardly from within himself, to
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reconnect with humanity and to reestablish equilibrium. Through creation, the Law and
the Prophets, the Incarnation, the cross and resurrection, Pentecost, and the hope of the
eschatological consummation, divine charity-love as a natural expression of the Trinity
relationship is uncontainable, pouring over to propel divine action towards his creation.
Central to that action is the divine invitation for humanity to share in, be formed by and
so imitate that charity-love relational community. Guder, Stephen Seamands, and R. Paul
Stevens encourage the people of God to accept this divine invitation to enter into the
mutual love of Father, Son, and Spirit and to allow the waves of the Trinity’s outwardly
focused love to resonate within them and so motivate them to love and live with one
another. The result is a profoundly relational experience, the perichoretic dance (Guder
82; Seamands 142; Stevens 57), first with God and then with neighbor (Matt. 22:37-38).
The charity-love community of the Trinity is expanded into the community of humanity.
The relationship of eternity. The second characteristic about the community of
the Trinity is its eternal quality. Father, Son, and Spirit express an eternal love
commitment to one another in community. “The doctrine of the Trinity asserts that
throughout eternity God is a multiplicity within unity. An eternal dynamic forms the
foundation for the divine life, a love relation between Father, Son, and Spirit.” (Grenz,
“Community of God” 25). In other words, commitment within the Trinity is based on the
eternal reality of its existence in community. One could not commit to anything more
worthy than that which has eternal significance.
The concern is not simply to express the content of biblical and ecclesial creeds
that honor a God who spans the beginning and the end of time (Gen. 1:1; 1 Chron. 29:10;
Neh. 9:5; Ps. 102:25-27; 1 Tim. 1:17; Rev. 1:8, 21:6; 22:13). Such claims could be said
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of any religion and its god. However one of the unique aspects of the Trinity is the eternal
and enduring insistence upon the centrality of communion and relationship within the
Trinity even when a visible and apparently material separation of Father, Son, and Spirit
occurs. In other words, even the apparent breakup of the Trinity wrought by the
metaphysical shift of Incarnation is no breakup at all. Instead, Jesus is a flesh and blood
model of humanity joined in the eternal community and sharing in the dance of
perichoresis. Humanness need not be a barrier to experiencing the eternal community of
the Trinity. Jesus represents and reflects the quality of eternal commitment as it is to be
viewed from a human perspective. The Church can now also live from and in that
relationship of eternal commitment.
The Church, then, is eternal not in and of itself but because it is invited to become
part of the already existing eternal community of the Trinity. The Church is called into
being not for her own sake but as part of the ongoing eternal mission of God. On this
foundation Bohnhoeffer constructs his deeply challenging concepts of community.
Concerned about believers regarding the church as a community in which they can have
their own demands met, as if it is somehow their church, Bonhoeffer chides, “He [the
man] acts as if he is the creator of the Christian community, as if his dream binds men
together” (28). Instead, Bonhoeffer goes on to lay out the single basis for the Church and
for true Christian community:
God has already laid the only foundation of our fellowship, because God
has bound us together in one body with other Christians in Jesus Christ,
long before we entered into common life with them, we enter into
common life not as demanders but as thankful recipients. (28)
Grenz makes a helpful addition to Bonhoeffer’s comments on Christian community:
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God has already inaugurated the eternal community. Despite the
brokenness of the present, through Christ and because of the presence of
the Holy Spirit we now can enjoy a foretaste of the complete fellowship
that will one day be ours. (Created for Community 263)
The Church is simply the present link to both past and future in terms of the eternal
community. The eternal community extends backwards and forwards.
In Christ and in the presence of the Spirit, post-Pentecost believers enter and
experience the eternal community in a new way that points forward to the second coming
of Christ and the glorification of the Church and its entry into perfect communion. They
continue in the already established eternal community represented in Israel through the
Old Testament and back to Noah and Adam, until ultimately they find their origin beyond
those patriarchs and into the Triune community. Commitment to this eternal community
is the foundation for community. Eternal commitment characterizes the divine
community into which believers are invited also to commit. The invitation and
anticipated commitment is ultimately, essentially, and eternally critical for as Bilezikian
suggests, in the end, “only community is forever” (15). Understood in these terms,
community takes a different form.
The relationship of mutuality. Finally, the Trinity expresses a relationship of
mutuality. By this term, I mean not only the sense of equality in the Trinity but also the
sense of interdependence. The employment of some of the key doctrinal events in the
scriptural narrative can make this point. In Genesis 1:1-3, combined with the later insight
gleaned from John 1:1, the reader encounters Father, Son, and Spirit mutually
contributing to the creation of the cosmos. Bilezikian introduces Father, Son, and Spirit
as “grand designer,” “executor,” and “overseer” respectively (16-17). The Incarnation
represents an interdependent approach reflected specifically in the agrarian metaphor
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suggested in Isaiah 11 and picked up again by Paul in Romans 15:12 of a tree (Father)
dropping seed (Spirit) that gives birth to a new shoot (Son). A study of Pentecost reveals
the fulfillment of Jesus’ words to the disciples in John 14:16: “And I will ask the Father,
and he will give you another Counselor to be with you—the Spirit of Truth.” The events
of Acts 2, then, are the consummation of what can only be described as a mutual
agreement or covenant within the Trinity: Jesus makes a request, the Father consents, and
the Spirit agrees to go. While Peter’s sermon in Acts 2:14-36 clarifies that “what you now
see and hear” (Acts 2:33) was clearly prearranged within the mutuality of the Trinity, the
text suggests that its execution and timing were also governed by their mutual consent.
A perfect metaphor is impossible to identify to match the mutuality of the Trinity
but the point is that “in whatever the Godhead undertakes to do, the three members of the
Trinity function together—never independently of each other” (Bilezikian 18). Three of
the four categories in Mark Shaw’s survey of the Trinity in John’s gospel clearly echo
these same principles, that of “full equality,” “glad submission,” and “mutual deference”
with “joyful intimacy” (62), completing the quartet. For Shaw, the character of the
Father, Son, and Spirit community is perceived to be one not only of equality and
interdependence, which require an attitude of mutual deference and submission, but also
accordingly one that is carried out in a spirit of willingness, gladness, and joy. Mutuality
is not confined to action but extends to attitude and volition.
In summary then, the relational community of the Trinity can be characterized by
the following: other-focused, outwardly motivated, selfless charity; commitment to unity
for eternity; and, the mutuality of equality and interdependence. Approaching a doctrine
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of community from this perspective of the Trinity has two immediately relevant and
significant applications.
The first is obvious. Constructing a theology of community based on the
relational character and quality of the Trinity provides a valuable practical outline of
what true community looks like and demands. It becomes the church’s model for
community, a benchmark against which to test believing communities, to assess their
present condition, and at the same time to offer a standard around which to gather and
form in the future. Developing communities characterized by selfless charity, eternal
commitments, and mutuality then become the goal as churches seek to reflect the Father,
Son, Spirit relationship.
The second application, however, is a reminder that the Trinity is also the means
of such community. The creation of humanity in God’s image (Gen. 1:27) means they too
are created ontologically for such community. Humanity enters the world as relational
beings (Downey 63), and “it is in our relatedness to others that our being human consists”
(Gunton 116). While the Fall renders them incapable of fulfilling this divinely stamped
image, the cross is God’s intervention to redeem humanity back to that image, in and
through Christ, an intervention that also means they are “brought together into a
fellowship of reconciliation” (Grenz, Created for Community 215). Community continues
to be centrally located in the divine design and is critical to the purposes of God. Those
who are in Christ are also by virtue of their new status in community.
The outpouring of the Spirit at Pentecost confirms God’s intention so that Paul
can envisage God’s presence, and therefore his image, dwelling in the togetherness of the
community of his people (Eph. 2:19-22). Life in the Spirit is communal in nature because
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it involves “a life of openness to others in a fellowship of reconciliation” (Kraus 51). The
eternal invitation from God is to become caught up in the life of the Trinity, in Christ and
his Spirit, along with those who are already caught up. Such a biblical and theological
constant causes Jürgen Moltmann to write, “The history of salvation is the history of the
eternal living and Triune God who draws us into and includes us in his eternal Triune life
with all the fullness of its relationships” (157). Rediscovering and living out of the divine
image finds its very life breath in the perfect and open-ended relationship of the Trinity
into which humanity is invited together.
Connecting Community to Spiritual Formation
This theological foundation of community is critical to the issue of spiritual
formation and the development of spiritual leadership characteristics. In this section the
connection is made clearer.
Sometimes the title of a book can capture the essence of what one needs to say.
Bolsinger’s It Takes a Church to Raise a Christian summarizes the emphasis on
community for spiritual formation. Spiritual formation cannot truly take place except
within a community. In his introduction to the book, Bolsinger asserts, “[T]he more the
church is like God, the more the individual souls will become like Christ.… [F]orming
people into exceptional Christians … requires forming exceptional communities” (1112). Bolsinger is concerned about raising the profile of the church to a place of greater
prominence in the wider theological agenda, not as some well-oiled marketing machine
for God that finds individual seekers and believers, but the Church as it ought to be—the
final vision and the very incarnation of Christ in the world.
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To be part of the Church is not about discovering a specific spiritual journey.
“The Church is [original emphasis] the journey” (Bolsinger 16-17). Bolsinger draws
Incarnation and Trinity together to express the ontological value of the Church as the
extension of God’s very being, the love community of the Trinity not just expressed
through the love community of the Church, but actually incarnated as the Church.
“Christian community is an ontological irreducible organism. It is a living reality that is
imbued with the Spirit of God.… [I]t is the very life of the Triune God drawing people
into covenantal relationship with God and one another” (25). However, the reason to
draw attention to Bolsinger’s work is not simply to support the basis of the Trinity for a
doctrine of community but to elevate the purpose he advocates lies behind this high
ecclesiology, that of spiritual transformation towards the likeness of Christ (25). Such an
approach makes perfect sense in light of previous discussions on the imago Dei and its
relational character. Believers are spiritually formed to the likeness of Christ who is truly
relational in community, and not just the divine community but the human community as
well. In the same way that Father, Son, and Spirit do not restrict their relational love to
themselves but invite humanity, so too conforming to the likeness of Christ must also be
located in developing relationally in community. No alternative exists for Christian
spiritual transformation. Community is not only the optimum environment for spiritual
formation, but it is the sole environment for spiritual formation. For the Church to fulfill
its purpose as the incarnated Christ in the world, it must live in the tension of individual
and community. In this environment they can mutually contribute one to the other.
Managing that tension will command center stage in the next section. Bolsinger
devotes the second half of his book to developing some practical pointers in this regard,

Wills 69
and while his input is valuable, discussing such topics as transforming worship, word,
and witness (85), a more intimate model of church as the basis for generating community
is necessary. Robert N. Bellah et al. comment that a community “is a group of people
who are socially interdependent, who participate together in discussion and decision
making, and who share certain practices … that both define the community and are
nurtured by it” (333). Bellah et al.’s definition, combined with the Trinity characteristics
of selfless charity, commitment of eternity, and interdependent mutuality create an image
of community that demands a somewhat different model of church than has typically
been the case in Western Christianity. The following section moves the discussion into a
more practical area in an attempt to ground the biblical and theological theory espoused
so far, into what I would suggest is a biblical working model of community. First, I want
to begin with a short summary of scholarly critique on Western Christianity.
Individualism and the Church
Writing about how the church must respond in a postmodern culture, Grenz
acknowledges the cultural shift taking place from the personal and private autonomy of
modern individualism to the hunger for belonging and community (“Community of
God”). However, Western Christianity, caught under the influence of the individualism of
modernity, is discovering an “exodus of adherents,” perhaps more influenced by
postmodernity, who are dissatisfied with the “crass individualization of the gospel and
the nature of the church” (20). This church culture of spiritual or religious individualism
seems to be at the root of most of the negative scholarly critique on current Western
Christianity. Augsburger, Bilezekian, Bolsinger, Guder, and Johnson and McDonald all
reflect the influence of individualism in their concerns about the church.
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Guder, reflecting on the work of David Bosch, matches the unintended legacy of
the Reformation—where the “marks of the true church” are ensuring the gospel is rightly
practiced and preached—with the contemporary church culture that speaks of the place
where I go to church as opposed to the sense of the people being the Church. Guder uses
“the place where” language to capture the essence of Western Christianity. This phrase
has no real sense of communality but connotes church as a location to which individuals
gather and leave as per their personal preference (79-80). Bilezikian further suggests that
not only is church commonly defined as “places of worship” but young people’s
definitions of church rarely include the word community. Church was a practice they
performed: “[C]hurch was for them a habit.… They had been trained to play church or do
church instead of being church” (49). Johnson and McDonald offer a list of typical
characteristics found within congregations in North America that could easily be
transferred to describe the majority of northern European Christianity. They highlight the
fact that religion has become an individual and privatized affair, more likely to be
regarded as “a place to build social relationships that meet their own social needs” (4-5)
than a shared communal life of giving and receiving.
Bolsinger and Guder adopt the language of individual consumerism where the
church becomes “a vendor of religious services and goods” (Guder 84) from which each
individual can make his or her own personal choice according to personal preference.
Bolsinger equates churches to spiritual shopping malls, inviting individuals to pick and
choose what services they require in order to build their own unique Christian life (16).
Barna adopts the image of “spiritual pit stops” in order to express his concern about the
“repositioning of religion as a commodity that we consume, rather than one in which we
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invest ourselves” (Second Coming 19). The Church is regarded as a place through which
to pass rather than the end destination. Augsburger makes a significant contribution to
understanding how church must become the Church in his Tripolar spirituality, outlining
the need for inward (to oneself), upward (to God), and outward (to others) spiritual
relations. However, with a sense of resignation he cites bipolar Christianity as the
dominant working model in the evangelical church. Bipolar spirituality reflects the first
two relationships, creating a “subjective, reflective life lived before the Transcendent,”
but rarely makes the move to the third pole, except when prompted, challenged, or
questioned about it (Augsburger 12-13). The Church then is characterized by an
individual spirituality rather than a communal one.
Such a summary creates two responses. First, a sense of despair that the western
church has found itself squeezed into a cultural mold defined by the individualism of
modernity without much of a challenge. Secondly, however, the potential for a much
more positive response, hinted at by Grenz’s suggestion that the dominant wider culture
is itself making a shift away from and in reaction to “crass individualization” and towards
community. Perceiving the problem from this stance creates a sense of opportunity for
the church, not only to reform in a manner that connects with the move of postmodernism
but more importantly, reflects a biblical and theological concept of the church in
community, such as is outlined in a Trinitarian ecclesiology. Church then must become
more than a place or a commodity but primarily a relational people and a relational
community. To use Bolsinger’s terminology, the Church must become an exceptional
community forming individuals and exceptional individuals forming community (12).
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The Bible offers two models: (1) the value of a healthy small group, and (2) using
the rule of life to shape that small group. The combination of these two models provides
an intentional balance to the community-individual tension and creates a biblical
environment and culture for spiritual formation in both directions.
The Small Group
The concept of community under a Trinitarian ecclesiology suggests the kind of
relationships that are rooted in intimacy and closeness that cannot possibly be cultivated
in an hour or two on a Sunday as whole congregations join together in public worship.
While public worship is a critical and central aspect of the life of the church, spiritual
formation is not its primary focus, although any encounter with the divine is a forming
and transformational experience. Rather, public worship is concerned rightly with the
worship of God as the people of God, an expression of community, the pinnacle or peak
of the church’s vertical and horizontal relationships. However, public worship does not
have its primary focus in building those relational foundations. Bilezkian offers his
perspective:
Sitting in rows or pews and looking at each other’s back for one hour per
week can hardly be described as communal life.… A congregation that
comprises more than fifty adults is too large to function as community—
unless it is organized in small groups where communal life can thrive. (54)
Similarly, Guder cannot begin to see how community can possibly be fostered in the
typical sole practice of Sunday morning attendance. Instead, he looks to John Wesley’s
Methodist class meeting as a valuable model of the small group (171). Greg Ogden
argues, “Small groups are a visible microcosm of the church as the body of Christ,
sharing life and ministry in face-to-face relationships. Here Christians gather to
encourage each other in spiritual growth” (29). In short a quality of community can only
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be discovered and developed in a context where individuals can come together to share
life, struggles, joys, faith, hope, and despair with one another, not only within the face-toface, heart-to-heart, human-to-human relationship but also within the group’s
participation in the divine-human relationship, the reality of perichoresis.
A real relational community cannot be fostered without the closeness and
intimacy of a few relationships in which each member can become both contributor and
receiver, former and formed. Individuals will struggle to form relationships of selfless
charity, to cultivate the kind of relational commitments that have an eternal quality, or to
enter a life of interdependency and mutuality, within the weekly round of public worship,
amid the clamor of people. In such circumstances, valuable though corporate worship is
to the life of the church, one cannot begin to imagine how those attending might develop
such relational community:
[Believers can] create a social space and climate that encourages honest,
caring relationships within a community of people who make time for one
another, who celebrate and rejoice together, who know and serve each
other, and who are accountable one to the other. (Guder 171)
In short, Guder means a small group. He finds a sense of solidarity with Bilezikians’s
idea of community that can be encouraged only within a small group:
People can get close enough to know each other, to care and share, to
challenge and support, to confide and confess, to forgive and be forgiven,
to laugh and weep together, to be accountable to each other, to watch over
each other and to grow together. Personal growth does not happen in
isolation. It is the result of interactive relationships. Small groups are
God’s gift to foster changes in character and spiritual growth. (54)
In Dale Galloway’s book on small groups, he cites the overwhelming list of one another
statements found in the New Testament as motivation enough for small groups. The
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believer and the church cannot expect to live out the one anothers of the New Testament
effectively without the small group setting (18-19).
However, before examining the biblical perspective on small groups, a
clarification is worth noting. Augsburger, perhaps more than most, represents the
modern-day voice of Bonhoeffer when speaking about community. He highlights a
number of potential misconceptions about community that could easily be applied to
some small groups. In line with the scholarly concern about individualism and
consumerism, small groups, as a model of community, are not to be seen as another
“creature comfort, a consumer item,” a “utopia … social acceptance that happens when
we find the right people,” “the fulfillment of our individual goals,” or a “supra-familial
network that fulfils our dreams of familial perfection” (66). Instead Augsburger would
argue, community is only real community when it is accepted, not as some utopian dream
but as it actually is, a collection of imperfect, fallible, and flawed individuals seeking to
learn from, with, and about each other in a way that builds a sense of solidarity in spite of
the sometimes obvious and not so obvious differences.
This concept of community is the place where the divine image is ultimately to be
found and formed. Bonhoeffer states the idea in the following way: “Just as God desires
to lead us to a knowledge of genuine Christian fellowship, so surely must we be
overwhelmed by a great disillusionment with others, with Christians in general” (26-27).
In other words, a dream of a perfectly formed community as one would perceive it does
not exist in the human realm. Such a perspective is fostered by individualism. However,
that shattered dream must not deter the church from seeking to become community and to
love that Christian community in spite of its blatant imperfections. Bonhoeffer warns,
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“Anyone who loves a dream of community more than the Christian community itself
becomes a destroyer of the latter” (27). The concept of small group community must
resist the temptation to become comfortable social enclaves or therapeutic communities
set on feeding the egotistic, narcissistic, consumer-driven individual. Rather, a small
group should be a place of selfless charity, commitments of eternity, and interdependent
mutuality. Small groups should not be regarded as simply another method or tool to be
used to reach some other end. They should not be employed to reach the goal of
community; they are community. One can begin to see how the concept of community
and small group goes much farther than simply gathering people. Small groups as
community reflect a much deeper quality of human relationship within the divine human
relationship.
Such a perspective is certainly the case in Scripture and so I want to reflect at
least briefly on the place of the small group there. The concept of the small group is by
no means a modern design. It can be located in the Trinity’s own reality, a small group of
Father, Son, and Spirit. However, the model of small group specifically emerges in the
New Testament with Jesus and the disciples and the early Church but also a brief
noteworthy mention in the Old Testament.
In Exodus 18, Moses receives a visit from his father-in-law, Jethro. Observing
Moses in the arduous task of hearing the variety of cases the community brought to him,
over which Moses was then to judge, Jethro makes some organizational
recommendations:
[S]elect capable men from all the people … and appoint them as officials
over thousands, hundreds, fifties and tens.… If you do this and God so
commands, you will be able to stand the strain, and all these people will
go home satisfied. (Exod. 18:21-23)
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While my concern is with spiritual formation rather than organizational strategy, the
important point is not to be lost. The internal dynamics of such an organizational system
at its grass roots—the tens—would require a sense of openness, honesty, forgiveness,
reconciliation, discernment, pastoral care, and sympathy. Such a picture does not conjure
a sense of comfortable social enclaves but of radical community akin to the Bonhoeffer
and Augsburger concept. I would also add that Jethro seemed to believe this instruction
came from God himself, for “God so commands.”
However, the gospels and the early Church begin to offer a more specific model
of community in small group form as Jesus calls a group of twelve disparate men “to be
with him” (Mark 3:14), and the Church after Pentecost begins to spread out from
Jerusalem.
Unsurprisingly, the model of Jesus and the twelve men who followed him and
shared their life with him is the biblical precedent for this dissertation and ministry
intervention. Gathering a group of eight men—seven and a group leader—rather than
twelve is a matter of practicality rather than theology, but the principle of a group of men
sharing life and learning together, being spiritually formed by their mutual contribution,
seems to run through the lives of the disciples as Jesus led them into new experiences,
challenges, and teaching that formed within them the very character of Christ himself.
The road with Jesus in the Gospels was not one of cognitive learning but of application
and life transformation, one that was thoroughly grounded in the simple rhythm of being
with Jesus and each other. Robert E. Coleman writes, “It was by virtue of this fellowship
that the disciples were permitted ‘to know the mysteries of the Kingdom of God’ (Luke
8:10). Knowledge was gained by association before it was understood by explanation”
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(39). This description expresses well the concept of community-individual spiritual
formation. Further, I note my own support for Coleman’s central principle within his
book—Jesus’ intentionality about such a program of small group community.
A brief walk through the Gospels to view the dynamic at work in Jesus and the
disciples is worth noting (see Appendix C). The overwhelming sense is of a group of men
who shared life together at an intensely deep level in spite of their differences,
disagreements, failings, fears, struggles, disappointments, and despair. Into this
intentional mix of men, this small group, this community, Jesus invested the final three
years of his life. It is a story of a community that was both transformed and transforming.
With the return of Jesus to the Father and the subsequent outpouring of the Spirit, the
community continued, not now as a group in close physical proximity to Jesus but as one
drawn into the reality of the Trinity, the presence of the Spirit within them and within the
community. The argument is not simply to promote small groups but for a quality and
character of small group community that goes beyond gathering and moves towards what
Augsburger would call “stubborn loyalty.” He defines this kind of loyalty as follows:
We look on diversity not as our enemy, but as a cause for gratitude.… The
weak need the strong for support; the strong need the weak for balance
and guidance. We dare exclude neither from community, or community
dies; both must be included in mutual service and ministry. (63)
Such is the sharing of life across the diversity of a small group, yet true community seeks
to make loyal commitments to the community as the only eternally lasting component of
life together on earth. This model of small group community is the one expressed in the
life of Jesus and the disciples.
One concern about the contemporary use of small groups is the danger of simply
using them to support the existing individualistic and narcissistic tendencies that affect
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every human being. This temptation inevitably produces therapeutic communities to
make believers feel good rather than to transform them radically in relationship to others
who may not always be therapy to them. Parker Palmer writes, “We might define true
community as that place where the person you least want to live with always lives” (20).
To love and be loved, transform and be transformed in those circumstances is the power
of community.
The model of the small group continues into the early Church, perhaps as much
for practical reasons as anything else. As the Church begins to spread out from Jerusalem
after Pentecost, the most natural place for believers to meet was in homes in smaller
numbers. Undoubtedly as opposition and persecution became a normal part of the
Church’s life, this house-type meeting was fortified and reinforced. Although Banks and
Ledbetter suggest the word ekklesia has less theological and more practical significance
than is often assumed, they are keen to point out that “its chief importance lies in the way
it stresses the centrality of meeting for community life; it is through gathering that the
community comes into being and is continually recreated” (46). The early Church,
therefore, seems to have found the reality of their meeting and gathering in small groups
to be a central contributing factor to the fostering of community.
Conclusion
While this dissertation is concerned with the development of spiritual leadership
characteristics, which represent the hope of spiritual formation in the lives of ten men, the
critical foundation being laid here is that being transformed into the likeness of Christ, to
which spiritual leadership characteristics must be intricately linked, is only truly possible
when living within a biblically and theologically grounded and shaped community. A
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Trinitarian ecclesiology expresses the quality and character of community intended by
God in creation, redeemed in Christ, released in the Spirit, and anticipated fully in the
final redemption of all things at the eschaton. The church must seek to advance a quality
of small groups that reflect selfless charity, commitments of eternity, and interdependence
of mutuality, with all its potential human struggles because in doing so it will become the
very place of God’s own presence in whom believers too find their own personal and
communal transformation.
The Community Rule of Life
In order for this type of small group to become reality, the character of
community must be embraced with great intentionality. Commitments to community and
those in the community, in spite of their unpredictable nature, are necessary if not
essential. The church must consider how to engender an intentional yet authentic
commitment to community a consideration that can be best discovered within the context
of a community rule of life.
Introduction
The intentional introduction of a community rule of life, to which the individual
members of a small group community commit, accomplishes two basic purposes. First,
individuals are given responsibility to foster their spiritual formation through agreed
disciplines and practices, but, second, the accountability, encouragement, and solidarity
of the group that shares those disciplines provide a healthy environment in which they
can reflect on their struggles and successes as they seek to adhere to the shared
disciplines.
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First, in a rule of life, individuals work to create a level of practical and
disciplinary stability in their ongoing daily life whereby positive and healthy practices,
specifically designed to generate certain attitudes and outcomes, become habits that in
turn produce personal transformation. In this case, the transformation is specifically
aimed towards spiritual leadership characteristics. Writing about transformation, Dallas
Willard comments, “Spiritual growth and vitality stem from what we actually do with our
lives, from the habits we form, and from the character that results.… Failure to act in
certain ways will guarantee that this transformation does not come to pass” (68). In
support of Willard’s comments, Timothy Geoffrion writes, “God uses spiritual disciplines
to produce the life and leadership he intends for us” (73). Constructing intentional regular
practices, formally organized into a rule of life, can give direction to the kind of personal
transformation that will take place.
Second, however, the shared agreement and commitment of the group to those
shared disciplines and practices provide an environment not only of strength but of
opportunity for spiritual formation, where supportive reflection can take place, where
trial and error is not viewed judgmentally. The intentional order of the community will
contribute to the transformational experience of the individual. Commenting on the rule
of St. Benedict, Dominic Milroy suggests that “a well-ordered human community is more
conducive to holiness that a badly organized one” (2). Given my focus on spiritual
leadership characteristics, a focus that seeks the development of internal spiritual
formation towards characteristics of holiness, the comment is well received. The value of
a community ordered for a particular purpose is significant in and of itself.
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In order to unpack the community rule of life further, I will consider a biblical,
theological, and historical foundation, followed by a more detailed look at the specific
disciplines incorporated into the community rule of life created for the ministry
intervention.
Biblical and Theological Foundations
The key biblical and theological basis for the community rule of life is rooted in
the Old and New Testament concept of covenant. However, a more subtle biblical thread
worth noting runs through the narratives of Scripture.
Biblical patterns of rhythm and order. The opening verses of Scripture present
a pre-creation existence of chaos and formlessness into which God speaks the stabilizing
influence of order and matter. The unfolding picture of creation witnesses God
establishing the natural order of things, principles and rhythms that once set in place
determine the cycle of seasons; the provisions of work, labor, produce, rest, and
sustenance; the order of dominion and authority; and, the sequence of human continuance
via procreation. Such patterns drive Gerald L. Sittser to comment, “Rhythm is at the very
heart of biblical faith” (99). In the created order, God has already established rhythms and
patterns of order that continue throughout creation’s history.
Such an ontological order of creation inevitably generates a tendency to order
within the inhabitants of such an environment. The often used phrase creatures of habit
would suggest that either humanity is being shaped towards order by its ordered
environment or alternatively that part of God’s image, in which humanity is created,
inherently assumes a similar propensity or attraction to order. Indeed most people fall
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into patterns of habit, both good and bad. The concept of a rule of life, therefore, offers
an intentional control over which habits to foster and which to break.
Moving along the chronological line of the Old Testament, the reader is presented
with a God who is concerned for law and order. While issues of covenant will be outlined
subsequently, one can note that God’s provision of the Ten Commandments to Moses on
Mount Sinai (Exod. 19-20), and the additional laws accompanying them, again suggests a
God-established value in order. The introduction of Levitical and Temple laws, the rituals
of annual feast and sacrifice, and the general rhythm of religious and liturgical life
continue to create a biblical image of both divine and human connectivity via the courses
of rhythm and order, a pattern that would influence the rhythm of the early church (Sittser
100).
One final biblical point of introduction is found in the life of Jesus. Blanchard and
Hodges list five of them: solitude, prayer, study and application of Scripture, accepting
and responding to God’s unconditional love, and involvement in supportive relationships
(154).While my intention is not to set out a specific rule of life embraced by Christ,
certain key observations can be made about his life rhythm or order.
Jesus, from his earliest teenage years, seemed to develop not only a pattern of
attendance at the temple and synagogue (Luke 4:16) but also a commitment to study,
learn, and debate Scripture, a pattern that caused his parents some anxiety (Luke 2:4152). Jesus, the Son of God, assumed the role of work and labor as a carpenter, and with
the inauguration of his own ministry developed a pattern and rhythm of work, specifically
teaching, that is identified as “his custom” (Mark 10:1). In both Jesus’ teaching and in his
daily living, prayer assumed a central role with moments of solitude incorporated (Luke
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5:16). Of particular interest for this research project is the rhythm of fellowship and the
ongoing solidarity of Jesus with the group of twelve men who accompanied him. While
the Scriptures are not explicit about such a rhythmic or ordered image of Jesus’ life, these
simple observations do seem to constitute some kind of intentionality about Jesus’ daily
practices. However, these biblical observations find a much more concrete theological
foundation in the Old and New Testament concept of covenant.
The biblical precedent of covenant. The notion of covenant in the Old
Testament between Yahweh and humanity can be traced back to Noah (Gen. 6:18; 9:910). Potentially the line could be thread further back to the simple agreement offered in
the garden to Adam and Eve, a covenant in which God offers the abundance of the
garden yet with the exclusion of the tree of life (Gen. 2:16-17). The expectation is that in
order for the covenant to be fulfilled, Adam will not eat of the fruit, a responsibility he is
unable to fulfill. The notion of covenant implies a commitment from both parties to fulfill
their responsibilities and roles in the agreement, an agreement based on some conditions
and patterns of living.
Perhaps the most obvious Old Testament example of a conditional covenant is
found on Mount Sinai (Exod. 19-24). God stated the nature of the covenant as recorded in
Exodus 19:5-6: “[I]f you obey me fully and keep my covenant, then out of all the nations
you will be my treasured possession. Although the whole earth is mine, you will be for
me a kingdom of priests and a holy nation.” George E. Mendenhall identifies and outlines
this type of covenant as following elements of the Hittite vassal treaty (24-50) between a
sovereign, in this case God, and the subjects, in this case the Israelites. In such
agreements, the subject was given stipulations or practices that were to be followed, and
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in return the sovereign would commit to certain promises and conditions under which the
subjects could live. In the future, the Israelites as a community would renew their
commitment under this very covenant (Josh. 24). Indeed, the prophets’ role was often to
call the people of God back to the covenant, a voice of accountability and warning.
However, one might also trace this idea of covenant into the New Testament. The
Sermon on the Mount (Matt. 5-7), which, of course, bears some critical parallels with the
Mount Sinai event, carries a strong covenant motif. The formula of the Beatitudes (Matt.
5:3-12) is one of conditional covenant, where blessing in a variety of forms is offered as a
consequence of certain behavior or attitude. Similarly, the remainder of Jesus’ teaching is
wrapped up in a deeper internalization and intensification of the existing law that was the
basis of the Old Testament Covenant, which Jesus is keen to stress that he has not come
to “abolish” but to “fulfill” (Matt. 5:17).
The exegesis of John 13:1-20 not only provides a basis for spiritual leadership
characteristics but also potentially uncovers the foundations of a renewed covenant
brought by Jesus as he establishes the new community. Typically the language of “new
covenant” is associated with the last supper (Luke 22:20); however, Chennattu makes a
compelling argument for interpreting John 13-17 as “an OT covenant renewal form or
genre. The evangelist programmatically organizes these chapters and gradually discloses
a discipleship paradigm that manifests elements that parallel an OT covenant
relationship” (89). The meal shared resembles the Old Testament covenant motif of
sealing the covenant with a meal (91). The concern of this research is not to offer a
detailed résumé of Chennattu’s thesis, but one cannot dismiss the fact that in those
biblical chapters, Jesus laid out a very specific program of expectation regarding this new
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community, a community in which the presence of the Trinity exists as God’s renewed
commitment and responsibility to the covenant.
The content and structure of John 13-17 offers a theological foundation for a
community rule of life, or perhaps better expressed as a biblical model rather than a
theological principle; nevertheless, the evidence for constructing a specific agreement on
expected behavioral norms seems to be repeated regularly throughout the biblical
narrative.
Of further interest, however, is the fact that such covenant community draws out a
level of covenant accountability, not only between God and his people but among the
people themselves. Indeed, there are a number of examples of human-to-human
covenants exist throughout Scripture that support the kind of mutual covenantal
commitment expected in a community rule of life. Chennattu cites Abimelech and Isaac
(Gen. 26:26-30) and Jacob and Laban (Gen. 31:43-50) as examples of such human
covenants (58) and draws out the fact that both seem to be sealed by a ritual or ceremony,
in both cases a meal, an issue that he goes on to consider in the meal setting of John 1317. Such covenants assume a level of accountability between the parties. They agree to
live in certain ways with each other, before each other, and before God.
The issue of accountability between covenant partners is never too far away.
Jesus’ call for spiritual accountability and warning (Matt. 18:15; Luke 17:3) in the new
community seems to set a precedent for human-to-human agreements of accountability
on expected behavior, practice, or attitude. Paul invites the Galatians to enter into
covenant accountability, with the motive of spiritual restoration whenever a member of
the community sins and steps outside the expected norms of behavior (Gal. 6:1).
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Again the connection to a community rule of life can be identified. The agreement
among members is not only an agreement to practices or disciplines but also to the idea
that those practices include the discipline of accountability. Agreement to the covenant
gives permission to the group to practice the discipline of mutual accountability. The
combination of an agreed and ordered covenant of practices and disciplines and the
context of a community of accountability seems to be a standard norm of the biblical
narratives. This norm forms the biblical and theological basis for the community rule of
life.
Historical Precedents
Two historical models are also of value. The first draws on the rule of life of St.
Benedict (AD 480-547) and the second on the successful historical model of the class and
band meeting developed by John Wesley (1703-1791). I will also draw some
comparisons between the two.
Introduction. I am a Nazarene pastor brought up and now serving in the
Wesleyan tradition. The historical and theological influence in this research project is
unavoidably prominent and needs recognition. However, my own recent exposure to the
Benedictine tradition embraces an alternative historical and theological tradition that
offers a different perspective into the intervention process and the issue of spiritual
formation. I have sought to draw on both traditions in the construction of this community
rule of life.
St. Benedict’s rule of life. Space does not permit a thorough review of the whole
rule, but identifying the general intention of the rule is important. The purpose of this
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brief consideration of the Benedictine rule of life is twofold—to draw some principles
from the original rule and to consider its place in contemporary spirituality.
The list of seventy-three rules within the rule of St. Benedict cannot possibly be
outlined here. However, a number of scholars have attempted to identify and categorize
the rule. John McQuiston categorizes the rule under the headings of work, study,
community and prayer, each of which was given daily expression through the variety of
rules and practices (10). Brian C. Taylor identifies chapter fifty-eight of the rule as the
closest Benedictine outline summary of the rule, where novices commit to stability,
conversatio, repentance and transformation, and obedience (15). On a recent visit to the
Benedictine Abbey of Gethsemani near Bardstown, Kentucky, I was invited to an
introductory seminar on the Benedictine way. Four key elements were outlined as the
central tenets to their way of living: prayer, spiritual reading, work, and hospitality.
Regardless of the organization of the seventy-three rules, the fact is, they provide
a very specific framework for how life is to be lived and what is expected by those monks
who make the journey into monastic life. The rule begins by outlining the standards
expected of the Abbot and continues through the matters of speech, prayer, the order of
services throughout the day, food, work, democracy and internal electoral matters,
counsel, silence, reproof, and discipline. Such level of detail is clearly only possible
within the type of community living offered by monastic life. However, that is not to say
that the Benedictine rule of life does not have something to offer modern spirituality.
A quick survey of material written on modern-day Benedictine spirituality
unearths some valuable insights for the modern world. Perhaps blame can be placed on
the Western world’s hectic and fast moving pace for the desire to return to the balanced
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simplicity of Benedict’s rule. Abbot Christopher Jamison begins his book with a
commentary on modern living (13-29). Elizabeth J. Canham similarly laments, “If we
always rush, achieve, grasp, or fill the hours with mindless busy-ness, how shall we hear
the still small voice of our loving Creator who is always inviting us to fullness of life”
(11). She suggests that the rule of St. Benedict “offer[s] us a remedy for the sickness of
soul that results from life lived out of kilter with the natural rhythms of our deepest
being” (11). Esther de Waal perhaps best draws together the original intention of
Benedict with the modern propensity to chaos when she comments that Benedict’s main
concern was to “help them impose on this busy life such a structure and order (both
external and interior) that they could make prayer the one essential priority, the central
focus of everything else” (11). In addition, de Waal lists a number of responsibilities for
the original Benedictine “household” to highlight the fact that even the monastic
community has its own share of pressures and demands that make balance in life a
struggle.
Most of the writers who draw upon the Benedictine rule of life do so in a way that
seeks to set in place a regime of spiritual disciplines for the believer, practices that have
as their goal a similar kind of balance in life that embraces work and prayer, study and
silence, and focuses obedience and transformation. The historical precedent of St.
Benedict is not intended to be transported as a whole piece to this research study but to
support the concept of spiritual transformation via the specific introduction of ordered
and agreed practices or disciplines for life, to set a healthy balance or rhythm that often is
missed in modern Western society.
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Neither can the unique intensity of community life within a Benedictine
monastery transfer directly into the non-monastic setting. However, to lose sight of the
communal emphasis would be to negate one of Benedict’s central tenets, the place of
community. I therefore turn my attention to an eighteenth century model.
Wesley’s class and band meetings. Wesley’s Class meeting was one part of a
wider discipleship system that sought to move people along in their journey of spiritual
maturity. The class meeting functioned at the heart of the system, so much so that D.
Michael Henderson argues it “proved to be such an effective tool for radical personal
change that it can be acknowledged as the pivotal element of the Methodist movement,
the vehicle of change, the medium which enabled the message to be internalized” (11).
The structure of the class meeting, which invited every person in the group of around six
to eight people to give a weekly account of the condition of their spiritual life, meant that
a community of trust and intimacy was created, which, in turn, fostered an atmosphere
for spiritual growth. However, the class provided more than a safe place.
The aims and objectives of the class were clearly stated in the rules. Henderson
calls them “behavioral targets” and identifies them in three categories: “(1) prohibition,
or things not to do, (2) exhortations, or positive behaviors, and (3) helpful practices to be
maintained” (97). Beginning with the leader who would model the practice, each person
would offer a testimony of his or her own spiritual life and specifically the previous
week’s experience. With the rules of the class firmly established, the framework for such
sharing was well structured. Testimony was offered in line with the stipulated
expectations of the class rules. Honest sharing of life experience as it related to both their
spiritual journey and the success and failure in meeting those stipulated expectations
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inevitably created an atmosphere of intimacy and mutual encouragement as individuals
confessed struggles and victories alike. The process cultivated the individual’s movement
along the line of behavioral change outlined in the rules but did so within the mutual
encouragement and support of an understanding fellowship. The connection between the
ordered nature of the class meeting and that of a formal rule of life is clear.
In addition, the band meeting instituted by Wesley is of value to the discussions
on developing a community rule of life. While the class meeting was focused on
behavioral change, the band meeting delved deeper into heart change. Unlike the class
meeting, the band was much more homogenously organized, not just by gender but also
by age and marital status. It similarly functioned in a small group format. The band
offered a much more radical system of accountability that focused on the internal
motivations and attitudes out of which behavior flows. Both these perspectives are central
to this research study: the all male small group and the forming of internal characteristics
and dispositions.
Entry into the band meeting and the meeting itself was characterized by the
formal questioning of participants, a process that brought specific order and focus to the
discussions and a high level of accountability. Again Wesley constructed strong
parameters of expectation regarding behavior and attitude. In the questions for entry into
the band, potential members answered a number of questions:
Do you desire to be told of all your faults, and that plain and home?… Do
you desire we should tell you whatsoever we think, whatsoever we fear,
whatsoever we hear concerning you?… Is it your desire and design to be,
on this and all other occasions, entirely open, so as to speak everything
that is in your heart without exception, without disguise and without
reserve? (Davies 77-78)
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The intention is clear. The band meeting was designed to ensure participants gave
permission for mutual accountability beyond practice and behavior, though not
discounting them, to the deeper place of motivation and attitude of the heart.
The combination of both the band and class meeting provided a rigorous process
of accountability to a clear and uncompromising set of rules or expectations to which
participants or members were expected to aspire and to personal progress that they were
expected to discuss. The whole order and organization of these two meetings created a
strong sense of rule of life. Members of both Class and Band were never in any doubt as
to what was expected of them in terms of behavior and attitude. The weekly gatherings
ensured expectations were kept before them.
Comparison of St. Benedict’s and Wesley’s methods. The common
denominators between St. Benedict and Wesley are clarity, order, community, and
change. While St. Benedict functioned within the very tight confines of a monastic
commune, Wesley sought to operate a similar oversight across a dispersed community.
Both provide a clear written rule with behavioral and attitudinal expectations, and both
include a community structure that provides accountability to the rule. Transformation is
the goal, yet change is paradoxically encouraged in stability and balance. The same
things happen over and over again, but in that predictable environment the individual
finds safety to change. Taylor suggests such an environment is a “balanced tension in the
midst of paradox: obedience to the process of change and growth within the context of
unchanging commitment” (16). Both Benedict and Wesley have spiritual formation as the
goal, but their approaches reflect intentionality about the type of changes that must take
place. Their members are entered into a way of living that aims to produce certain fruit.
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In many ways, the suggested community rule of life that follows combined
elements of all three of the historical precedents previously outlined. The class meeting
offers the kind of testimonial context that I fostered in the small group setting of the
community rule of life. The small group formed the centerpiece of the rule, offering an
environment of sharing, mutual encouragement, and accountability. The class had
specific expectations of behavior and suggested healthy practices to which members were
invited to commit and to which they were kept accountable. The small group similarly
invited members to commit to set practices and expectations and to be kept accountable
to them.
Such a clear set of practices is evidenced in the Benedictine rule of life with the
added emphasis on a daily rhythm formed and framed by key practices. The time-tabled
life of the Benedictine monk, structured around seven daily services, is not the real secret
of ordered spirituality. The secret is the underlying system of order and rhythm itself,
with daily practices and rules in place to shape appropriate and healthy behaviors and
attitudes into the members of the community. Participants in the research study similarly
were invited to commit to a series of daily disciplines and practices that were intended to
shape appropriate and healthy leadership attitudes and behavior.
The specific questions constructed to delve behind practice and behavior into
matters of attitude that are found in the band meeting also formed part of the small group
sessions. Key questions were crafted that related specifically to the spiritual leadership
characteristics and their presence, or lack of presence, in the lives of the group members
(see Appendix A). Radical honesty with one another had to be foundational to the group.
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The comparison of these three historical precedents provides some key traits that
must be woven into a community rule of life. The context of the study was more akin
to Wesley’s class and band meeting and follows the pattern of small groups.
However, the underlying values of the Benedictine community, their commitment
and obedience to the balance of prayer, spiritual reading, work, and hospitality that
brings transformation, is similarly valuable. A Community Rule of Life towards
Spiritual Leadership Characteristics
The desired outcome of the ministry intervention was that the participants would
increase in personal awareness of the five spiritual leadership characteristics and witness
their own and each other’s personal inner transformation due to the formation of those
characteristics within them. The community rule of life consists of practices and
disciplines that intentionally contributed to the development of those spiritual leadership
characteristics. The community rule of life identifies fifteen disciplines within three
spheres of spiritual alignment to which the participants literally signed their commitment
(see Appendix A). Under each practice, the spiritual leadership characteristics that are
most likely to benefit and prosper from the discipline are noted. Richard J. Foster’s
Celebration of Discipline has strongly influenced the construction of this community rule
of life and while little mention of specific references is made in this section, Foster’s
twelve spiritual disciplines and the fifteen outlined here have significant overlap.
However, by way of introduction, one of Foster’s introductory points regarding
spiritual disciplines is worth noting. Foster rightly raises the real and dangerous threat of
spiritual disciplines becoming legalistic and spiritually constraining rather than liberating
as means of grace. He is concerned that spiritual disciplines do not become legalistic and
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engender spiritual death rather than spiritual life (9). The intention of the community rule
of life was not to provide a checklist of practices to which participants were rigorously
held. Instead, Christians should receive the disciplines as tools for aligning themselves
with God, others, and the world around them. The Rule of Life presented the disciplines
as guides for their faith journeys, as doorways to grace and deeper spiritual lives. The
disciplines were constructed therefore into three spheres of spiritual alignment—personal,
communal, and missional. The use of these three spheres provided specific and obvious
spiritual purpose for each group of disciplines stressing their focus on aligning the
believer with God the Father, Son, and Holy Spirit. Alignment with the movement of
God became a central aspect of the community rule of life. The Trinity became the source
of their being and doing within the rule. Three models or images were significantly
influential in developing this particular tri-spherical structure for the community rule of
life.
First, Augsburger’s “Tripolar Spirituality” provided what I might call a practical
earthiness to the rule, encouraging a model of daily spiritual withdrawal so that in their
deep engagement with God, they are prepared for deep engagement with the world (64).
The combination of disciplines reflects that withdraw-engage rhythm; however, the thrust
of Augsburger’s model is that faith sojourners would commit to and experience deep
spiritual life in three directions:
The spirituality of personal transformation (the inner journey), the
experience of divine encounter (the God-ward journey) and the relation of
integrity and solidarity with the neighbor (the co-human journey with
friend and enemy, with neighbor and persecutor) cannot be divided. (13)
He is clear that the loss of any one of these three poles will destroy the integrity and value
of the whole spiritual journey. While my own tri-spherical model is not exactly congruent
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with Augsburger’s model, the comparison is easily made: Personal alignment has
characteristics of the inward journey; communal alignment reflects something of the cohuman journey; and, missional alignment parallels some of the God-ward journey.
Second, Foster organizes his twelve spiritual disciplines into three categories.
Again, the influence is perhaps obvious. Foster’s inward disciplines (13) have a similar
ring to Augsburger’s inner journey and my own personal alignment sphere. Three of
Foster’s four outward disciplines (77) could easily be viewed under the co-human
journey or communal sphere, and his corporate disciplines (141) have much in common
with both the God-ward journey and my own missional alignment.
However, the third image of the Trinity, in whom relationship is central, has given
my own model its particular shape and outward movement through concentric circles (see
Appendix A) . Guder, Seamands, and Stevens all encourage the spiritual leader to accept
the divine invitation to enter into the mutual love of Father, Son, and Spirit (withdrawal)
and to allow their outwardly focused love to resonate within believers and so motivate
them to love and live with one another and to engage with the world around them. The
experience reflects the perichoretic dance (Guder 82; Seamands 142; Stevens 57). The
image is profoundly relational, first with God, and then with neighbors (Matt. 22:37-38),
and out into the world where God is already at work in his missio Dei. Again this
influence can be seen in the construction of the outwardly moving personal, communal,
and missional spheres of the community rule of life. Like Augsburger, the combined
value of these spheres and disciplines provided the deeper spiritual life. The term
alignment expressed the concept of intentionally placing oneself in a relational position
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or posture in a way that one can become caught up in the outward flow of God’s love and
grace. The disciplines are always viewed as having a relational quality to them.
I also want to note that the model reflects a bidirectional flow across the
concentric circles. The arrows represent the fact that outward movement also generates
change backwards, like the wake of a boat. When one is involved in the practices of
missional alignment, the personal and communal spheres are also impacted. The spheres
also join together at the bottom of the model to represent the reality that these spheres
function together or concurrently in symbiotic relationship. The spheres and the
disciplines are interdependent, and the sphere of the Trinity functions centrally as the
source of each practice and each sphere.
The development of this specific model for the community rule of life seeks to
counteract the temptation for these disciplines to become a legalistic checklist; instead, as
the disciplines become means of grace. Each discipline and each sphere provide spaces
and places for participants to explore and travel deeper into the knowledge and
experience of God and his purposes in the created order. Foster offers this advice for the
journey:
As we travel on this path, the blessing of God will come upon us and
reconstruct us into the image of Jesus Christ. We must always remember
that the path does not produce the change; it only places us where the
change can occur. This is the path of disciplined grace. (8)
The model offered portrays the community rule of life used in this research (see
Appendix A), but the following outlines the disciplines incorporated into the Community
Rule of Life, the reason for their inclusion, and the spiritual leadership characteristics
most likely to be fostered under each discipline.
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Personal Alignment DisciplinesThe following disciplines focus on spiritual
practices that reflect the vertical dimension of the human-divine relationship.
Personal prayer and spiritual study. Although personal prayer and spiritual
study are two separate disciplines, they are intimately linked and contribute to similar
characteristics. Each participant was asked to commit a minimum of one hour per day to
the combined disciplines of personal prayer and spiritual study, with at least some time
invested in these disciplines at the beginning of each day. A variety of spiritual study and
prayer aids were employed throughout the period, much of which was based in Foster’s
Celebration of Discipline. In some way all the characteristics were fostered in these two
postures of openness before God. Their inclusion is fundamental to any package of
spiritual disciplines because they represent a point of significant exchange between
believers and their God.
Solitude. As a discipline, solitude was perhaps the most unusual and novel
introduction for those participating. The context of inner-city life makes the possibility of
solitude difficult. Participants were asked to set aside weekly and monthly periods of
intentional solitude. The group also took a day’s silent retreat as part of this discipline.
Three characteristics were prominent: humility, clarity, and mercy. The nature of solitude
is that a person eventually is left with God and self and so the discipline leads the
individual to a place of increased awareness of both God and self. Such an experience
inevitably clarifies the posture of humility before God yet stirs awareness and reception
of divine mercy.
Fasting. The group agreed to a day of fasting each week as health allowed. The
discipline of personal prayer was naturally attached. Fasting, of course, includes a strong
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sense of responsibility for self-denial, and prayer and is prompted by submission to God.
This practice seeks to foster the dispositions of responsibility and humility.
Rest. While a good work ethic was important to the community rule of life, the
principle of rest acted as the counterbalance. The biblical concept of Sabbath was
embraced not only on a weekly basis but also in terms of daily patterns or rhythms of life.
For those with families, rest was also understood as an important responsibility to them
and for them. The discipline of rest was regarded as an experience of God’s grace and
mercy and contributed to one’s general well-being, including that of clarity of mind.
Communal Alignment DisciplinesThe following disciplines reflect the
interpersonal relational life of a discipleship community focusing on the human-human
relationship.
The small group. The centerpiece of the community rule of life is the weekly
small group, in which a number of the other disciplines find their home, specifically the
disciplines of worship, accountability, hospitality, corporate prayer, and corporate
reflection. The group met for a minimum two-hour period. Following an appropriate
cultural practice of welcome and hospitality—in Scotland the provision of drinks on
arrival—the evening was structured as follows: a variety of worship and prayer (fifteen
minutes), group sharing (forty-five minutes), set confession (twenty minutes), corporate
reflection (thirty minutes), and closing worship (ten minutes). Group members often
stayed to eat and talk longer. A more detailed outline structure and timetable of
curriculum for the small group are included in Appendix A.
Accountability. Each small group meeting gave an opportunity for each member
to share personal experiences of that week in relation to both the development of the
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spiritual leadership characteristics and the disciplines of the community rule of life. The
rest of the group offered response in terms of mutual identification, advice,
encouragement, and, when appropriate, challenge to the individual. Such an approach
was part of the participant’s commitment to accountability, both to give and receive it.
Confession and corporate prayer. Each individual was also randomly assigned
to a group of three or fours. Each group took time at the weekly larger group meeting to
share in mutual confession regarding the spiritual condition of their own lives, with a
specific focus on aspects of sin and struggles with temptation. The structure of this
section was shaped by answering set questions and taking time to pray together for one
another. The questions asked were as follows:
The questions constructed for the set were as follows.
1. What temptations and sin have you struggled with in this last week?
2. How did you respond to them and what proved to be successful in overcoming
those struggles?
3. Which spiritual leadership characteristics have been most evident in the last
week and which have you had the greatest struggle with?
4. How well did you live out your commitment to the Spiritual Disciplines this
week?
5. What has been your best and worst moment this week?
The disciplines of small group, accountability, confession, and corporate prayer
engender and contribute to the same characteristics. Honesty and authenticity are the
requirements in these disciplines that encourage humility and clarity about God and self.
Bonhoeffer states, “Confession in the presence of a brother is the profoundest kind of
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humiliation.… [I]t is a dreadful blow to pride.… [O]ur brother breaks the cycle of selfdeception” (115-16). The participant was also exposed to the mutual learning process of
speaking and listening to one another, thereby fostering clarity. Unforgiveness within the
group and/or confession of unforgiveness with others outside the group was not ignored,
but participants were prayed for and held accountable to practicing mercy in forgiveness.
The whole process then contributed to integrity. Even if the individual was struggling to
live out that which they say they believe, the group endeavored to do so on their behalf in
the hope that time in such an environment would have its effect.
Corporate reflection. We took time each week for corporate reflection and
discussion on one of the five spiritual leadership characteristics. This discussion often
involved the use of Scripture passages used in the worship event but also gave space to
discuss the nature and practical implications of each characteristic. The purpose was to
give better clarity and awareness to the individual about their own leadership character
and so help them identify shortfalls and aspire to something more. The posture
encouraged a humble spirit with expectations to learn and gain greater understanding and
clarity.
Missional Alignment DisciplinesThe following disciplines describe spiritual
practices that focus on the wider life of the individual beyond the discipleship
community.
Worship celebration. Worship was not restricted to the small group meeting but
included attendance at one of the weekly Sunday worship services and participation in
Holy Communion. The nature and rhythm of weekly worship contributes to the
characteristics of humility and clarity. In worship the participant is invited to engage in
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and learn from a greater and clearer picture of God and as they experience God to sense
their own humble yet loved place before him.
Hospitality. The group met in a different house each week, providing participants
with the opportunity to host three small group nights throughout the six-month
intervention and to practice culturally relevant expressions of hospitality. Encouragement
was made to increase this discipline beyond the small group gatherings, but rotation
offered the individual a safe method of experimentation and learning. Hospitality
contributes to the characteristics of mercy, as people learn to share and give that which is
their own as they serve others, responsibility as they complete visible tasks for one
another, and integrity as they expose their authentic selves, their own private and
personal space, a window to their lives.
Service. One of the other significant roles of the small group was to determine
areas of service on which the group could work together. The group gave specific
attention to working with the poor and marginalized, and they gave encouragement to
each individual participant to develop and build on the work undertaken by the group.
Adopting this discipline contributed to the characteristics of mercy, as a discipline of
giving to others and humility, since we were not placing ourselves above others but
beside them learning from them and the circumstances they and we encountered together.
Work/Vocation. The group was concerned as much with attitudes to and in
work/vocation as much as the general belief that group members should work.
Understanding work as vocation and developing a mind-set of living in the present
moment, a perspective strongly held in the Benedictine tradition, was important in this
matter. This discipline spoke to the characteristics of responsibility, not just in terms of
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providing for family needs but also responsibility to colleagues, clients, and bosses.
Work/vocation was also an important setting for building integrity as participants sought
to live consistently in matters of faith and also an inevitable need for mercy in such
environments.
Stewardship. Stewardship as a discipline has a broad spectrum of responsibility.
At a personal level, stewardship is concerned with attitudes towards finances and giving,
and encourages tithing as the beginning—not the end—of one financial commitment to
God.. However, stewardship was also concerned with wider global concerns, including
environmental issues and matters of global justice, poverty, and the redistribution of
wealth. Individuals were encouraged not only to be informed about global sociopolitical
or socioeconomic issues but to be conscious of their own responsibility to them, perhaps
by changing personal lifestyle behavior, supporting/giving to organizations who shared
similar concerns, or becoming actively involved in direct intervention. The characteristics
in view were humility through financial submission, mercy through the act of giving, and
responsibility through active glocal—local and global—concern.
The construction of the personal, communal, and missional alignment spheres was
an important framework for the individual disciplines.
Research Design
A mixed-method approach was adopted for the research so that data could be
gathered for both the statistical adherence of participants to the community rule of life
pre- and post-intervention and also to provide opportunity to reflect on the ethnographic
aspect of the study. The use of qualitative methods of data gathering and analysis helped
to assess and evaluate the less forensic matters of spiritual formation. The pretest and
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posttest model (Wiersma and Jurs 109), provided a pre-intervention base from which to
measure change at the end of the intervention project. This approach was of particular
value for the quantitative data analysis and highlighted any changes that had taken place
regarding the participants’ adherence to the community rule of life. The questionnaires
asked participants to score themselves in the areas of experience, frequency, and time in
relation to their practice of the discipline and so provided a broader set of statistics for
analysis.
A qualitative method was used via narrative writing to evaluate spiritual
leadership characteristics, akin to the ethnographic research process suggested by
Wiersma and Jurs (243, 245). Again using the pretest and posttest model, the participants
wrote a pre and post intervention narrative reflection on each spiritual leadership
characteristic as they perceived it in their own lives. The reflective narratives offered the
participants an opportunity to express how they perceived the presence, change, or
growth of the spiritual leadership characteristics within their own life and to present
stories or examples of those personal observations. Evaluating change in these areas is
not easily represented by statistics and figures, but rather by giving opportunity for
participants to express how they view their experience. William Wiersma and Stephen G.
Jurs refer to this as “the phenomenological approach [which] emphasizes that the
meaning of reality is, in essence, in the “eyes and minds of the beholders,” the way the
individuals being studied perceive their experiences.” (243). The use of this instrument
provided suitable data for research questions one and two, which were concerned with
measuring the pre and post intervention presence of the spiritual leadership
characteristics and a pre and post comparison.

Wills 104
Alongside each of the reflective narratives the participants recorded a self
assessment score between one and ten (one being poor, ten being perfect). The inclusion
of this self scoring mechanism provided a second quantitative instrument that provided a
pre and post intervention comparison for any perceived change in the spiritual leadership
characteristic. The combination of qualitative and quantitative data also contributed to
triangulation and assisted towards reliability. Again the pretest and posttest model
provided another level of data for research questions one and two.
The qualitative data gathering process also benefitted from a post-intervention
interview following the recommendations of Martyn Denscombe who suggests that
research and data “based on emotions, experiences and feelings … need to be explored
rather than simply reported in a word or two” (165). The nature of a research project on
spiritual formation necessitates a deeper exploration into the participants’ own feelings,
reflections, and experiences; therefore, the employment of a semi-structured interview
creates the opportunity for that exploration. The data gathered from the interviews
provided the bulk of the qualitative data. The interview questions were largely based on
an open-ended format to encourage participants to reflect freely rather than the specific
prompting found in selected-response formats (Wiersma and Jurs 187; Denscombe 167).
The selected-response format was occasionally used to introduce a secondary open-ended
format question. The semi-structured interview provided a significant source of data that
reflected the aim of ethnographic research and the phenomenological nature of such
research. Again the mixed method approach provided a variety of sources that were
compared and contrasted before observations were drawn.
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A demographic questionnaire was also included as part of the approach to control
variables (see Appendix E).Comparing the two sets of information for each individual,
quantitative data on adherence to the disciplines and qualitative data on development of
characteristics, provided a method of observation and drawing conclusions about how the
level of adherence to the community rule of life correlated to any change or increase of
spiritual leadership characteristics.
Conclusions on Community Rule of Life
I constructed the community rule of life with two dominant thoughts in mind. The
first was the general value of order and rhythm in the life of an individual, which
provides a healthy environment for the formation and growth of the spiritual life. Not all
personality types easily adapt to the kind of disciplined balance outlined here. Reginald
Johnson’s book highlights eight personality types according to the Myers-Briggs Type
Indicator and identifies the strengths and weaknesses of each. My own personality type,
The Crusader, suffers from the struggle to maintain “consistency and faithfulness” (77)
and the constant temptation always to be moving on to the next thing. However, in light
of such imbalance, Johnson recommends commitment to the very thing lacking—
stability. He invites those who are spontaneous and impulsive to a vow of stability (78).
Timothy Geoffion captures well the challenge for some: “Now I like the idea of being a
disciplined person.… It’s the act of having to be disciplined that I find so unappealing”
(67). The journey into a more stable rhythm of life has been a compelling experience for
me and one that has convinced me of the formational value of such a life environment.
The second motivator for constructing the rule was the context of community.
Throughout the biblical, theological, and historical preamble, one thing seems clear:
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Strong community strengthens the formational value of order, rule, and rhythm.
Undoubtedly the combination of mutual accountability and encouragement provides an
atmosphere in which members are strengthened in their commitment to the shared rule.
While the choice of specific spiritual disciplines was an intentional process aligned with
the goal in view—spiritual leadership characteristics, I would argue that personal spiritual
transformation can be attributed as much to the presence of community as to the presence
of order.
Summary
This chapter has sought to survey the literature across the three main concerns of
this dissertation research.
First, I offered a review of leadership definitions and tendered my own for the
purposes of this dissertation. I have compiled a set of characteristics that not only reflect
a biblical and Christological picture but find support in the wider leadership literature.
Second, I have proposed that the context of community is invaluable and
foundational for true spiritual formation. Such a perspective was drawn from a biblical
theology of community and the resultant conclusion that intentional commitments to
building authentic community, such as a small group, not only engages a process of
helpful support but, engages and reflects the transformational presence of the Trinity
Third, based on these two previous reviews, the suggested rule of life must not
only be constructed because of the value of stability and order for spiritual formation, but
it must also be developed within the context of authentic community in a small group.
The rule should be a community rule of life. Further, the disciplines included should not
be randomly selected but should be chosen because of their potential contribution to
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forming the spiritual leadership characteristics. The combination of these three reviews
led to the construction of this dissertation’s ministry intervention.
In my brief local experience of developing ministry among men three areas were
identified as significant contributions to the men’s own understanding of their spiritual
development: a practical action-based structure and framework for learning and serving;
a rediscovery of the community values of trust, belonging, and accountability; and the
significance of an all-male environment. In the ministry intervention created, I sought to
develop such an environment with the specific intention of fostering spiritual leadership
characteristics. The development of a community rule of life provided the structured
framework and then brought balance by nestling it within the context of a sharing and
supportive community of men. The combination of these aspects was at the heart of the
ministry intervention.
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CHAPTER 3
METHODOLOGY
Problem and Purpose
The dearth of spiritual male leadership in local congregations in Scotland is a
common lament of local pastors across denominations. While statistics show a centurylong decline in male attendance figures, commentators such as C. Brown argue that the
ongoing effect is not just one of quantity but quality (192). Such a perspective not only
has repercussions for the church but for the spiritual life and influence of men beyond its
walls. Spiritual leadership, as defined here, is concerned with the quality and character of
influence being exercised and expressed across the breadth of life circumstances,
irrespective of context. The problem addressed in this research is the evident and, at
times, self-confessed lack of such spiritual leadership character and characteristics of men
in local congregations. At its root the problem is an issue of male spiritual formation that
will specifically and intentionally build healthy internal spiritual leadership
characteristics.
The aim of the ministry intervention, therefore, was to create an appropriate
environment and structure by which men could engage in such a process of spiritual
leadership formation. The purpose of this research project and ministry intervention was
to explore and evaluate the development of five spiritual leadership characteristics
(humility, clarity, mercy, responsibility and integrity) within the lives of seven men as
they practiced a community rule of life over a six-month period.
The project methodology is best described as “action research and quasiexperimental research” (Wiersma and Jurs 148) with some helpful contributions from

Wills 109
ethnographic research. The single-group study continued for six months and included not
only post and pre-intervention testing but also time series testing throughout the
intervention period.
Research Questions
The hope of the ministry intervention was that the combined disciplines of the
rule would contribute to an increase in development of spiritual leadership characteristics.
Three research questions helped to fulfill the purposes of this study. Their aim was to
evaluate the impact of the ministry intervention—the community rule of life—on the
development of the five leadership characteristics identified.
Research Question #1
To what level were the identified spiritual leadership characteristics and the
disciplines of the rule of life already present in the individual prior to the ministry
intervention?
The first research question sought to establish knowledge about existing spiritual
formation habits among the sample participants and also provided an opportunity to
uncover a picture of how the participants regarded their own spiritual life prior to the
project with specific reference to the five spiritual leadership characteristics.
The first question was built upon the premise of pretesting and posttesting and
sought to provide a starting point from which to evaluate and measure any perceptible
change within the research participants in both their practice of the individual disciplines
of the community rule of life and the presence of the spiritual leadership characteristics;
therefore, a baseline had to be established for both.
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I constructed a quantitative researcher-designed questionnaire to establish the
baseline for each participant’s practice of the fifteen disciplines included in the
community rule of life. The questionnaire focused on the participants’ frequency of use
of each discipline, the time invested in its practice, and the length of experience or
exposure individuals had had in that particular discipline.
I adopted a qualitative research approach for establishing the baseline on the five
spiritual leadership characteristics of each participant and data was gathered by inviting
participants to write their own narrative reflections on how or to what extent they
perceived the five spiritual leadership characteristics to be present in their lives at that
point prior to the intervention.
Research Question #2
To what level were the identified spiritual leadership characteristics and the
disciplines of the rule of life present in the individual after the ministry intervention?
Research question two completed the pretest/posttest method to provide an end
point that could then be evaluated against the baseline. The same quantitative
questionnaire that was used pre-intervention for the community rule of life disciplines
was completed by participants at the end of the intervention. This approach allowed me
to analyze gain scores in each discipline. Such an analysis also provided an opportunity
to monitor how fully the participants had engaged in the overall ministry intervention
itself and how well they had adopted each individual rule of life discipline.
Similarly, the same qualitative method used to determine spiritual leadership
characteristics pre-intervention was used post-intervention. The pre- and post intervention
reflective narratives were then compared to help evaluate what perceived changes had
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taken place in the development of the five spiritual leadership characteristics within the
participants.
In addition, participants engaged in a post-intervention semi structured interview,
which focused on both the community rule and the spiritual leadership characteristics,
providing data in both areas from which observations were made.
However, not only did the pretest/posttest approach and the semi-structured
interview provide data to analyze gain scores in the community rule of life and perceived
change in the spiritual leadership characteristics, it also provided the necessary data for
research question three.
Research Question #3
What is the relationship between adherence to the community rule of life and the
increase of spiritual leadership characteristics in the individual?
Question three sought to compare the quantitative results and qualitative data to
determine what impact the participants’ level of adherence to the ministry intervention
had on the development of spiritual leadership characteristics. While questions one and
two focused on the individual responses to evaluate gains and perceived changes,
question three looked for patterns across the results and data to determine whether
anything could be detected regarding the link between increased adherence to the
community rule, or to particular spheres or disciplines, and increased perceived
development of spiritual leadership characteristics within the participant.
In order to serve this question better, the quantitative questionnaire was completed
by participants at various points throughout the six-month intervention. This approach
provided not only a means for monitoring the ongoing adherence to the ministry
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intervention but also provided a more regular opportunity for participants to reflect on
their own spiritual formation throughout the process and to provide another valuable line
of quantitative data for analysis.
Population and Participants
The widest population for this research was men who attended church in
Scotland. However, given the nature of the ministry intervention, which required weekly
gathering, the logistics necessitated geographical proximity for participants. Further,
because I was convinced of the problem initially from experiences with my own local
congregation, a problem that was then confirmed by the experience and writing of others
and given the potential spectrum of demographic representation available from my local
congregation. I made the decision to draw participants from the more narrow
geographical and denominational population of men connected to my local congregation
but with the advantage of their demographic diversity. This latter point is important for
the generalizability of the research study.
I used a self-selection process to identify participants for the research project. An
open invitation to a weekend retreat introducing a new men’s ministry was given to all
men over 16 years of age within the local congregation. The church gave the invitation
over a four-month period to ensure all men had a fair opportunity to hear about the new
ministry. The potential pool of men was fifty-six. I sent out letters of invitation in June
and August and made multiple announcements in the weekly services and in the church’s
newsletter. A copy of this material is attached (see Appendix D).
The weekend retreat was held on 26-28 September 2008 with the purpose of
thoroughly outlining the new ministry, which was, in effect, the content of the ministry
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intervention. While I gave clear instruction on how the intervention would work and what
was meant by spiritual leadership characteristics and community rule of life, the location
of the intervention within the wider context of a new men’s ministry, helped to protect
the research from potential bias. A registration form for the weekend was designed to
inform participants that aspects of this new ministry may be used in an academic research
project but no indication was given of the subject or hypothesis being studied.
Participants were not prompted to bias their responses in favor of the hypothesis being
explored. A total number of twenty-three men attended the retreat.
An evaluation form was distributed at the end of the weekend retreat, which
included a further invitation to be involved in the future in this ongoing ministry (see
Appendix D). Again, a note was included in the evaluation form informing the men that
aspects of this new ministry could form part of an academic research process. A total
number of twenty-two men registered to continue in the ongoing men’s ministry. The
inaugural small group gatherings were held on 22 October 2008. However, at this
inaugural meeting, only fifteen men attended and the seven absent men withdrew their
registration due to other commitments. The men were then randomly assigned into two
small groups that, including the leader, would not exceed twelve in number. Both groups
consisted of eight men, including leaders, of which I was one. Given the nature of the
intervention and the commitment requested, attrition on attendance was expected. By the
end of month one, the number attending had diminished to a core group of seven men
with occasional visitors to the group. Discussions with those who were no longer
attending revealed that while they remained interested in the ministry, they would be
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unable to commit to the realistic time demands required. Some of the men made
occasional visits to the group.
The two groups then became one group for the purposes of the study. The core
group of seven men attended more than 75 percent of the ministry intervention, and this
group was identified as the sample for the research process. The other men who
sporadically attended did not attend a sufficient amount of the intervention and could not
be included in the sample.
The self-selection method inevitably draws participants who already are
motivated towards the intended goal of the research. While the demographic
representation of the sample group may be valid to both the wide and narrow populations,
account must be taken of the attitudinal bias that inevitably surfaces in a self-selection
process and may not necessarily be attitudinally representative of the population.
Design of Study
The nature of the intervention required instrumentation that could measure both
the statistical adherence of participants to the community rule of life pre- and postintervention and also reflect the ethnographic aspect of the study via qualitative methods
of data gathering and analysis in order to assess and evaluate the less forensic matters of
spiritual formation.
Instrumentation
A mixed-method approach was taken in this study. The research employed five
forms of instrumentation to measure both the level of participation in the set disciplines
of the community rule of life and the increase of spiritual leadership characteristics.
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The pre- and post-intervention questionnaire on the practice of spiritual
disciplines and the self-assessment scoring on spiritual leadership characteristics
provided the quantitative data. The pre- and-post intervention narrative reflections, the
post-intervention interview, and the demographic questionnaire provided the qualitative
data. Three sets of instrumentation were applied pre- and post-intervention, a pretest and
posttest model (Wiersma and Jurs 109), providing a pre-intervention base from which to
measure change at the end of the intervention project. The fourth instrument was a
demographic questionnaire used pre-intervention only, and the final instrument, the semistructured interview, was used only after the intervention.
The instrument adopted to measure adherence to the spiritual disciplines of the
community rule of life used a researcher-designed Likert-style questionnaire. The same
questionnaire was completed prior to the intervention to gauge the participants’ initial
practice of the disciplines, periodically during the intervention to monitor adherence, and
post-intervention to determine an overall and final assessment of adherence and practice.
The pretest and posttest model provided suitable quantitative instrumentation to answer
research questions one and two, which were concerned with measuring pre- and postintervention patterns of practice in the area of spiritual disciplines and the comparison of
those patterns. In relation to the periodic completion of questionnaires, participants tried
to respond monthly, but low response rates meant fewer returns than originally planned.
All participants did return pre- and post-intervention responses.
I gave participants a list of disciplines and asked to grade their practice of each
according to experience, frequency, and time. Experience indicated how long the
participants had practiced the discipline based on a 1-5 scale: 1, never; 2, less than one
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year; 3, more than one but less than five years; 4, more than five but less than ten years;
and, 5, more than ten years. Frequency indicated how often the participants had practiced
the discipline: 1, daily; 2, weekly; 3, monthly; 4, sporadically; and, 5, never. Time
indicated a clear picture of how much investment had been made in each practice: 1, less
than one hour per week; 2, one to three hours per week; 3, three to five hours per week; 4,
five to seven hours per week, and, 5, more than seven hours per week.
The purpose of structuring the questionnaire in these three areas was to help
determine a clearer picture of the participants and, particularly, their prior experience in
and exposure to the spiritual formation disciplines that they were about to encounter via
the community rule of life intervention. This decision was taken as a control measure,
given that increased prior experience in a particular discipline might contribute
significantly to any growth pattern. Identifying those potential variables would allow for
a more authentic analysis of the data.
A qualitative method was used via narrative writing to evaluate spiritual
leadership characteristics, akin to the ethnographic research process suggested by
Wiersma and Jurs (243, 245). The participants wrote a pre and post intervention narrative
reflection on each spiritual leadership characteristic as they perceived it in their own
lives. The reflective narratives offered the participants an opportunity to express how
they perceived the presence, change, or growth of the spiritual leadership characteristics
within their own lives and to present stories or examples of those personal observations.
Participants completed the reflection pre- and post-intervention, providing a point of
comparison for the qualitative data analysis. The use of this instrument provided suitable
data for research questions one and two, which were concerned with measuring the pre-
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and post-intervention presence of the spiritual leadership characteristics and a pre- and
post-comparison.
Alongside each of the reflective narratives, the participants recorded a self
assessment score between one and ten (one being poor, ten being perfect). The inclusion
of this self-scoring mechanism provided a second quantitative instrument that provided a
pre- and post-intervention comparison for any perceived change in the spiritual
leadership characteristic. The combination of qualitative and quantitative data also
contributed to triangulation and assisted towards reliability. Again the pretest and posttest
model provided another level of data for research questions one and two.
The qualitative data gathering process also benefitted from a post-intervention
interview following the recommendations of Denscombe who suggests that research and
data “based on emotions, experiences and feelings … need to be explored rather than
simply reported in a word or two” (165). The nature of a research project on spiritual
formation necessitates a deeper exploration into the participants’ own feelings,
reflections, and experiences; therefore, the employment of a semi-structured interview
creates the opportunity for that exploration. The data gathered from the interviews
provided the bulk of the qualitative data. The interview questions were largely based on
an open-ended format to encourage participants to reflect freely rather than the specific
prompting found in selected-response formats (see Appendix E; Wiersma and Jurs 187;
Denscombe 167). The selected-response format was occasionally used to introduce a
secondary open-ended format question. The questions were constructed to provide an
opportunity for participants to explore and express their personal journey throughout the
intervention but with specific reference to the dependent and independent variables. The
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questions were a mixture of general experience, for example, “Tell me about what you
enjoyed most about your Band of Brother’s experience” (Question 1), and specific
response, for example, “You committed to fifteen disciplines of a Community Rule of
Life. How did the practice of the disciplines help or hinder you?” (question 4). Probe
questions helped to create further or deeper exploration by the participant into each of the
question areas. The questions focused on the community rule of life (independent
variable) and the spiritual leadership characteristics (dependent variable) enabled
participants to offer responses that gave useful insights and answers to research question
one and two as they spoke about their current and previous perspective, experiences and
practice, as well as the journey of the intervention. A demographic questionnaire was also
included as part of the approach to control variables (see Appendix E).
Comparing the two sets of information for each individual, quantitative data on
adherence to the disciplines and qualitative data on development of characteristics,
provided a method of observation and drawing conclusions about how the level of
adherence to the community rule of life correlated to any change or increase of spiritual
leadership characteristics. The individual results also provided a point of comparison with
each other to assess the overall impact of the intervention project or to identify any
inconsistencies and unforeseen variables.
Pilot Test
In order to run a pilot test and refine the instruments, the following process was
implemented. On identification of the sample group, a separate group of seven men from
another Nazarene congregation was invited to participate in a pilot test of both
instruments. The seven individuals reflected a similar demographic as the sample group.
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The participants completed the questionnaires and then offer feedback on clarity,
simplicity, comprehensibility, format, potential bias or leading questions, and overall
professional and visual quality. I appointed a research team who were present to hear the
feedback of the pretest group and to engage in the discussion that ensued. One of the
team acted as a scribe for this feedback meeting. Amendments to the instruments were
agreed and applied before use with the sample.
Variables
The constants of the project were represented by the participants all being male,
each of them part of the same small group with the same leader and exposed to the same
rule of life disciplines. The dependent variable was the development and increase of the
five spiritual leadership characteristics. The independent variable in the project was
adherence to the community rule of life.
The nature of the intervention project was such that the individual’s attitude and
commitment inevitably contributed to the outcome. Individual adherence to the
disciplines of the rule and attendance at the weekly group were perceived as critical in
determining the outcome or dependent variable of increased spiritual leadership
characteristics. With this aim in mind, I designed the quantitative questionnaire to
measure adherence to the community rule of life. By this method, the independent
variable had some level of measurement. I designed the quantitative questionnaire to
offer a clearer picture of the level at which the independent variable was present in each
individual participant and within the group as a whole.
The presence of a number of intervening variables is also worth noting. While all
participants were male, they represented a cross section in terms of age, marital and
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family status, intellect, personality, education, socioeconomic background, and
experience or exposure to spiritual disciplines and Christian discipleship in general. The
variety of the group was, of course, a desired consequence of the sampling process to
ensure better generalizability. However, in order to provide a level of control over these
matters, participants completed a basic demographic questionnaire prior to the
intervention. This questionnaire produced information on each of the intervening
variables. Again, while countering such variables is difficult, the demographic
information produced on the participants informed both the ministry intervention itself,
specifically the group experience and mutual learning environment, and the process of
data analysis, which could be viewed through demographic lenses.
The introductory weekend curriculum should also be noted as a potential
intervening variable. Similarly, the varied nature of each weekly small group also
represents an intervening variable. An outline of both the curriculum for the weekend and
the suggested weekly schedule of the small group are attached to record clearly the
nature and content of these intervening variables (see Appendixes J and A respectively).
The issue of motivation has already been noted explicitly under the self-selection
process of identifying a sample and perhaps implicitly in this section under the
independent variables of attendance and adherence. With regard to the former, the
concern was raised that the self-selection process inevitably draws people who are eager
to be involved in, or are motivated already in the direction of, the ministry intervention.
However, the latter point cannot be dismissed. Participants who evidence higher
motivation are likely to gain more from the overall experience, and the reality is that
motivation varied across the group of seven. My preference, therefore, has been to
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include motivation under the category of an intervening variable, reflecting the range of
individual temperament of such an attitude. The fact that the intervention project included
accountability within the group added some level of control as the group mutually
encouraged one another in the area of motivation. However, the quantitative
questionnaire was critical in providing a clearer picture of this intervening variable and so
helped in the final analysis of data.
Reliability and Validity
The instruments used were explained to all the participants in the same way and at
the same time. All participants received identical information letters, a copy of which is
included in Appendix E, and the explanation on the instruments and their completion.
Participants also had the opportunity to give feedback, ask questions, and seek
clarification on the instrumentation. Participants initially completed the forms within one
week and in their own homes. These measures sought to realize greater reliability and
validity in the instrumentation and the data procured from them.
I did not use a control group in this project, largely due to the difficulty of
selecting an equally representative second group for a period as long as six months.
While recognition must be given to the limitations of such an approach, Wiersma and
Jurs note a similar approach called “pre-experimental” design, a method on which they
comment, “[T]he interest was on comparing group scores of the pretest and posttest
measures. Essentially the subjects of this study served as their own controls” (149). A
similar approach was envisaged in this research project whereby the final analyses of
each individual could be compared and contrasted with the others in the group to
determine and note any significant patterns and provide another layer of control.
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With regard to reliability in the qualitative research, and in line with Weirsma and
Jurs recommendations on “multiple data-collection” (265), I adopted a dual approach to
gather qualitative data. While the first source of information was the self-reflective
narratives of individual participants, I added a second method through the postintervention interview, which provided an opportunity for “in depth probing, and
elaboration and clarification of terms” (186) and therefore contributing a wider and
deeper bank of data for analysis.
In terms of external validity, the processes of analysis were important. Judith P.
Goetz and Margaret Diane LeCompte suggest that to increase external reliability in
ethnographic research, “[t]he researcher must clearly identify and fully discuss data
analysis processes and provide retrospective accounts of how data were examined and
synthesized” (217). I have endeavored to offer such an account.
In order to increase validity in the qualitative research and the data gathered from
it, an inter-rater approach was adopted. The reasoning behind this decision was rooted in
the fact that although I submitted no observation data (i.e., Participants generated all the
data exclusively) the nature of my participation as leader in the intervention predictably
involved ongoing observation and the drawing of conclusions about participants that
could bias the analysis and interpretation of the data received. In order to counter this
potential and to gain a wider base of interpretation, I established a research team of five
people, including myself. The team was responsible for the testing and amending of the
questionnaires, as previously outlined, and the analysis and interpretation of the data.
They met together to fulfill these tasks. In order to increase validity, decisions regarding
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the coding and categorizing of information were based on 80 percent agreement, or four
out of the five team members agreeing—an inter-rater reliability approach.
The combination of instrumentation assisted the process of triangulation as they
provided a variety of qualitative and quantitative sources and data for “cross-validation”
(Wiersma and Jurs 256), hence increasing validity.
While I attempted to increase reliability and validity across the research, matters
of spiritual formation are inevitably difficult to assess. Evaluating causality in spiritual
formation is challenging, and so while attempts were made to develop a sound
methodological process, admission of the potential limit is noted. However, the project is
also one of exploration as well as evaluation, and the use of the participants’ own
reflections of personal change were important for determining perceived contributions to
that change as well as perceived change itself.
Data Collection
The pre-intervention reflective narrative on spiritual leadership characteristics, the
questionnaire on the participants’ existing practice of the community rule of life
disciplines, and the demographic questionnaire were sent with a cover letter to the
participants on 15 October 2008 to be completed and brought to the inaugural small
group meeting on 22 October 2008.
The monthly quantitative adherence questionnaires were distributed with
instructions at the second to last small group meeting of each month to be completed over
the week and brought to the final group meeting of each month. After two months of low
response rate, I reverted to issuing and completing questionnaires on the same night. The
intervention project was brought to a conclusion on 22 May 2009. Participants were
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given their final post-intervention reflective narrative and questionnaire one week before
their post-intervention interview and asked to bring it to that interview.
One week’s grace was extended to participants who did not submit reflection
narratives and questionnaires on time, after which point I would visit with the individual
to discuss or help with any potential problems and agree on a suitable response time. In
spite of these measures, the response rate continued to be problematic, hence the decision
to revert to the completion of all questionnaires when the group met.
I organized the interviews by personal visit. The personal relationships formed
over the period of the project and the smaller number of participants being interviewed
made the confirming of arrangements simple and informal. The recorded interview began
with the interviewees confirming their willingness to be interviewed and to have the
interview recorded for research purposes. Consent was given in all cases to record the
interview and subsequently to transcribe them (Denscombe 183; Bell 164) for the
research team to analyze. The transcripts confirm their consent.
A folder was opened for each individual and all completed questionnaires,
transcripts, and relevant paperwork were filed in it to provide easy access throughout the
process and specifically at the point of data analysis following the intervention.
Data Analysis
The research team functioned as the analyst team, a decision deliberately taken to
ensure continuity throughout the research process. The research questions, methods, and
goals were familiar to the team members because of their earlier involvement in the
pretesting of the questionnaires. The use of an individual filing system meant that the
data on each individual could be analyzed independently first of all. Only following this
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independent analysis did the research team consider, compare, and contrast the members
of the group to find any pertinent patterns or correlations across the overall sample.
Research Analysis Meetings
At the conclusion of the intervention and following the final interviews with
participants, the research team began the analysis of all the data in the following manner.
The first task was to review all the transcripts from the interviews and also the
pre-and post-intervention reflective narratives and begin the process of frequency
distribution and coding. In order to maximize the analysis on the data gathered, the
frequency distribution and coding process operated in two different directions. The first
direction focused on each individual participant in isolation. The research team identified
common or related vocabulary, stories, and reported events surrounding the development
of spiritual leadership characteristics within each individual participant. The team could
construct personal profiles for each participant through the organization of the coding
results on an individual basis. The second direction considered the group as a whole. This
time the research team identified common or related vocabulary, stories, and reported
events surrounding the development of spiritual leadership characteristics among the
group and then to start to categorize the data in this direction. This process provided the
necessary breadth of qualitative analysis required for the research.
The second task was to analyze the monthly quantitative data in relation to the
adherence levels of participants to the community rule of life. I used a Likert-scale
method to collect data on three different levels for each individual: experience,
frequency, and time. The data was entered into a spreadsheet for each participant (see
Appendix H), producing seven individual tables. The table was updated each month and
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so provided a method of mapping the pattern of adherence to the community rule through
the eight assessment points of the project. A monthly mean score was then determined
across the experience, frequency, and time results. I designed the structure of this
spreadsheet to maximize data analysis potential, enabling the research team to consider
individual disciplines as well as individual participants. The mean scores were then
entered into a single spreadsheet for the whole group (see Appendix I), which would map
the monthly mean results of each participant throughout the six-month period and give an
overall picture of the change patterns of the independent variable within the group. A
similar pattern was followed for the self-assessment scores on the leadership
characteristics (see Appendixes F and G).
The third task of the research team was to consider the qualitative profile of each
individual participant alongside the individual quantitative results and note any apparent
correlations, observations, or potential conclusions.
The fourth task was to consider the coding categorization for the overall group
alongside the quantitative results and similarly note any apparent correlations,
observations, or potential conclusions.
The purpose of tasks three and four was to detect any correlation between
adherence to the community rule of life, the independent variable, and the change in
spiritual leadership characteristics, the dependent variable, firstly within each individual
participant and secondly across the group as a whole. Observations were noted.
The fifth task was to analyze each individual’s demographic data against their
personal results and to draw any valid conclusions from this comparison.
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Ethical Procedures
Each participant was designated a number from one to seven that provided
anonymity with all but the chief researcher, who assigned the numbers randomly and to
whom all questionnaires were returned. The research team analyzed and referenced the
data according to number. Data would be held by the chief researcher until the
dissertation defense was completed successfully, at which point it would be destroyed. A
copy of the contract the participants were invited to sign is included in Appendix K.
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CHAPTER 4
FINDINGS
Problem and Purpose
Church attendance statistics across denominations in Scotland evidence a steady
attrition of men from the church. This pattern has left a gap not only in male church
attendance but also in men involved in church leadership. However, the matter of
spiritual leadership goes beyond the walls of the church. Spiritual leadership, as defined
in this study, is concerned with the quality and character of influence being exercised and
expressed across the breadth of life circumstances and contexts. The problem seeking to
be addressed in this research is the evident and self-confessed lack of spiritual leadership
character and characteristics of men regularly attending church. At its root of the problem
is an issue of male spiritual formation that will specifically and intentionally build
healthy, internal, spiritual leadership characteristics, which form the basis of leadership
character across the spheres of life for Christian men.
The aim of the ministry intervention, therefore, was to create an appropriate
environment and structure by which men could engage in a relevant and intentional
process of spiritual leadership formation. The purpose of this research project and
ministry intervention was to explore and evaluate the development of five spiritual
leadership characteristics (humility, clarity, mercy, responsibility and integrity) within the
lives of seven men as they practiced a community rule of life over a six-month period.
The three research questions directing the study were as follows: (1) To what
level were the identified spiritual leadership characteristics and the disciplines of the rule
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of life already present in the individual prior to the ministry intervention? (2) To what
level were the identified spiritual leadership characteristics and the disciplines of the rule
of life present in the individual after the ministry intervention? (3) What is the
relationship between adherence to the community rule of life and the increase of spiritual
leadership characteristics in the individual?
Participants
A total of twenty-three men attended the introductory weekend for the
intervention and eighteen registered their interest in participating. During the first month,
the number of men actually attending the ministry intervention was nine. Over the sixmonth period of the intervention, only seven of the nine men completed more than 70
percent of the intervention. The research team gathered and analyzed data on those seven
men. The nature of the intervention required a significant commitment from potential
participants; therefore; the drop in numbers was anticipated.
Participants completed a demographic to help identify any potential intervening
variables such as age, marital and family status, education, socioeconomic background,
and experience or exposure to spiritual disciplines and Christian discipleship in general.
The following tables and descriptions outline the demographic categories of age, marital
and family status, education, Christian experience and socioeconomic background.
Age
Table 4.1 shows a variety of ages, which was an important aspect of the
intervention’s focus on a diverse community. One participant (14.3 percent) was between
the ages of 19 and 25, three (42.8 percent) between 26 and 35, zero between 36 and 45,
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although I was in this category, two (28.6 percent) between 46 and 55, and one (14.3
percent) between 56 and 65.

Table 4.1. Age of Participants (N=7)
AGE CATEGORY

n

%

19-25

1

14.3

26-35

3

42.8

36-45

0

46-55

2

28.6

56-65

1

14.3

Marital and Family Status
Five of the seven participants (71.4 percent) were married, one (14.3 percent) was
single, and one (14.3 percent) was separated. Only three of the seven (42.8 percent) had
dependents—one with three, one with two, and one with one. Diversity in this category
was average.
Education
Three of the seven participants (42.8 percent) had undergraduate degrees. Two
(28.6 percent) had further education diplomas, and two (28.6 percent) had high school
education only. The participants represent a wide spectrum of educational experience and
ability.
Christian Experience
Each participant confirmed how long they had been Christians. Table 4.2
evidences some diversity in this regard but also shows a high percentage of participants
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with longevity (more than twenty years) of Christian experience. The latter is of
significance given the spiritual formation aspect of the intervention. One participant (14.3
percent) had been a Christian for between three to five years, one (14.3 percent) between
six to ten years, one (14.3 percent) between eleven and twenty years, and four (57.1
percent) over twenty years.

Table 4.2. Christian Experience of Participants (N=7)
Years as a Christian

n

%

3-5

1

14.3

6-10

1

14.3

11-20

1

14.3

Over 20

4

57.1

Socioeconomic Background
Four of the seven participants (57.1 percent) were employed full-time. One (14.3
percent) was employed part-time. One (14.3 percent) was self-employed, and one (14.3
percent) was unemployed. The participants’ income is represented in Table 4.3. One
participant (14.3 percent) earned below seventeen thousand, one (14.3 percent) between
seventeen thousand and twenty-seven thousand, zero between twenty-seven and forty
thousand, three (42.9 percent) over forty thousand, and two participants made no
response to this question.
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Table 4.3. Participant’s’ Income Bracket (N=7)
Income Bracket in GBP

n

%

<17,000

1

14.3

17,000-27,000

1

14.3

27,000-40,000

0

Over 40,000

3

42.9

No response

2

28.5

While the participants’ employment and income statistics represent a broad range
of socioeconomic backgrounds, all the participants were of the same racial and ethnic
groups (white British); therefore, no diversity was present in this regard.
Summary of Participants
The diversity of participants was relatively strong in relation to age, family and
marital status, education, and socioeconomic background, contributing to the
intervention’s generalizability. However, a lack of diversity is noted with regard to
Christian experience and racial/ethnic background. All participants have attended Sharpe
Memorial Church of the Nazarene in Glasgow for at least three years. Four of the seven
participants (57.1 percent) have been involved in other congregations prior their
attendance at Sharpe Memorial. Three participants (42.9 percent) have been in attendance
for more than twenty years.
The research team reflected on the demographic data following their analysis of
the qualitative and quantitative data with the purpose of identifying any demographic
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patterns or trends that could be classified as an intervening variable. No patterns were
detected, but the longevity of Christian experience for the majority of the group was
noted. However, the research team was satisfied that research question 1 would take
cognizance of this fact by setting an appropriate baseline from which to assess any future
change or development.
Research Question #1
The intervention sought to evaluate whether adherence to fifteen disciplines of a
community rule of life (independent variable) by the participants would result in an
increase of five spiritual leadership characteristics (dependent variable) within them.
Given their Christian experience, participants were not ignorant of the disciplines or
characteristics, so an assessment of their level of understanding and practice of each prior
to the intervention was necessary. Research question 1 was specifically designed to
establish a pre-intervention baseline for each individual and for the group from which to
assess any potential change or development in either the independent or dependent
variable following the intervention; therefore, the first research question asked to what
level the identified spiritual leadership characteristics and the disciplines of the rule of
life were already present in the individual prior to the ministry intervention. A
quantitative and a qualitative instrument were used to answer this question.
Community Rule of Life
Prior to the intervention, the participants completed a quantitative questionnaire
on their practice of the fifteen disciplines of the community rule of life. The statistical
data produced helped to identify their existing adherence and practice of the disciplines.
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However, post-intervention interviews also produced qualitative data regarding
participants existing experience of the disciplines.
The participants completed a Likert scale questionnaire in relation to their
experience in, frequency of, and time spent, practicing each of the fifteen disciplines prior
to the intervention (see Appendix E). A mean score of 1 would indicate very low
experience, frequency, or time practicing the disciplines, and a mean score of 5 would
indicate a very high experience, frequency, or time.
Table 4.4 summarizes the mean scores and standard deviation for the group
practice of the fifteen disciplines of the community rule of life in terms of longevity of
experience, frequency of practice, and time invested in practicing the disciplines prior to
the intervention. Frequency scored a mean result of 3.3 and a standard deviation of 1.43,
frequency recorded scores of 3.5 and 1.28, time invested was 2.15 and 1.16, and an
overall mean score was calculated at 2.98 with standard deviation of 1.42. Table 4.4
provides a statistical baseline against which to measure post-intervention results for the
group as a whole.

Table 4.4. Pre-Intervention Experience, Frequency, and Time Results (Group)

Community Rule of Life
Disciplines Results
Longevity of experience of
disciplines
Frequency of practice of
disciplines
Time invested in practicing
disciplines

Pretest
M

SD

3.30

1.43

3.50

1.28

2.15

1.16
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Overall disciplines
adherence score

2.98

1.42

The mean scores combined with the standard deviation scores affirm that the
participants of the group had a range of levels of experience, frequency, and time in
practicing the fifteen disciplines pre-intervention. Participants reflected the maximum
possible range (1-5) in: experience with the disciplines of corporate prayer, fasting,
confession, and work/vocation; frequency with the disciplines of solitude and corporate
prayer; and, time with the disciplines of rest, service, and work/vocation. The most
common pattern of range was between 2 and 4.
The qualitative data from the interviews concur with this general pre-intervention
observation of range. Exposure and experience of the fifteen disciplines prior to the
intervention was implicit throughout the interviews. All seven participants reflected preintervention knowledge and experience of the individual disciplines at some point during
the interview even if only to compare their post-intervention practice to their preintervention practice. However, participants 001, 005, and 007 made explicit mention of
the fact that they were already aware of and regularly practicing most of the individual
disciplines prior to the intervention.
There is nothing here was particularly new. There was nothing that I was
like, my word, I have never done that before.
I was thinking that I never had a problem with any of these things. I
mean,… I always enjoy trying to weave God into my, you know, my work
and my conversation at work and things like that, so these are things that I
guess that I have been brought up with and practicing hospitality,
stewardship, and worshipping is it is just a regular part of my life.
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I would like to think service has always been in my life.… I didn’t come
into Band of Brothers personally challenged by God about not doing
enough for him.… Stewardship, again stewardship of finances, our home,
our family, bringing people into family, has always been part of our
lives.… And work/vocation again I think I’ve always felt called by God
into full-time ministry, not pastoral ministry, but when I’m at work
dealing with clients and staff, that is part of my spiritual life.… I’ve
always felt that my work was part of God’s purpose.
The combination of quantitative and qualitative data evidenced a the participants
varied knowledge and experience of the community rule of life disciplines.The standard
deviation scores in Table 4.4 indicate not only that a range of experience, frequency, and
time across the individuals but also across the fifteen individual disciplines as well. Some
disciplines were more present than others within each individual participant preintervention. For example, participant 005 had the second highest experience mean score
of the group at 3.9 but also has the second highest standard deviation score at 1.59 in the
same category. In conjunction with participant 005’s statistics table, the high standard
deviation score is due to the fact that he scores a maximum of 5 on nine of the disciplines
but only 1 on three of the disciplines (see Appendix H). His experience, frequency, and
time are not equal across the disciplines.
The qualitative data also reflects this pattern of wide-ranging experience,
frequency, and time. The interviews revealed that while participants may have had
knowledge and experience of individual disciplines, each participant practiced some
disciplines more than others. For example, participants 003, 005, and 007 comment on
hospitality as a norm prior to the intervention, and participants 001 and 007 note service
in this regard. However, participants 003, 004, 005, 006, and 007 explicitly mention that
fasting was the discipline least present in their lives prior to the intervention.
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Further confirmation of this pattern is found in Table 4.5. The quantitative
questionnaire provided information to establish a baseline for each of the fifteen
individual disciplines of the community rule of life. While ten of the fifteen disciplines
record a mean score greater than three, three of the fifteen disciplines, fasting, confession,
and accountability, record a mean score below the 2.5 midpoint of the five-point Likert
scale and reflect a lower adherence and practice level across the group in these specific
disciplines.

Table 4.5. Pre-Intervention Spiritual Disciplines Adherence Results (Group)
Group Scores on Individual
Disciplines

Pretest
M

SD

Personal prayer

3.86

1.17

Spiritual study

3.29

1.35

Solitude

2.67

1.32

Fasting

1.48

0.91

Rest

3.57

1.26

Small group

3.10

0.87

Accountability

2.10

1.02

Confession

1.67

1.04

Corporate prayer

3.10

1.54

Corporate reflection

2.76

1.15

Worship celebration

3.38

1.05

Hospitality

3.33

1.43

Service

3.57

1.22

Stewardship

3.43

1.37

Work/Vocation

3.43

1.53

Personal Alignment Disciplines

Communal Alignment Disciplines

Missional Alignment Disciplines
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The interviews also suggest that while participants may have been familiar with
most of the individual disciplines, none of the participants had ever been presented with a
package of disciplines constructed into a rule of life. The intentional fusion of the
disciplines into a specific structure was not present prior to the intervention in any of the
participants. Awareness and knowledge of a specifically designed community rule of life
was absent across the group. Five out of seven participants (71.4 percent) explicitly
commented on the fact that the structure of the community rule of life was a new and
helpful introduction to their lives that had been absent prior to the intervention.
Participant 007 captured this general opinion when he referred to his practice of spiritual
disciplines beforehand as “happenstance” and “they kind of floated around.”
Spiritual Leadership Characteristics
In order to assess the level of spiritual leadership characteristics in the lives of the
participants, they completed pre-intervention reflective narratives on the five spiritual
leadership characteristics and their perception of the presence of each in their lives. As
part of this reflection, they were asked to score themselves on a scale of 1 to 10 (1=very
poor, 10=perfect) on each characteristic to provide a very basic quantitative baseline
assessment.
Table 4.6 summarizes the group mean and standard deviation scores for the selfassessment figures recorded by the participants prior to the intervention. Scores have
been recorded for each individual spiritual leadership characteristic and a score has also
been calculated to provide an overall representation of the characteristics. Humility
recorded a mean score of five with a standard deviation of 1.51, clarity was 6.57 and
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1.76, mercy scored 6.57 and 1.4, responsibility at 5.86 and 0.64, integrity was 6,86 and
1.36 and the overall self-assessment was calculated at 6.17 and 1.3. The combination of
mean and standard deviation scores in each category represent a range of spiritual
leadership characteristics present across the participants. Table 4.6 provides a baseline
from which to measure the post-intervention self-assessment statistics.

Table 4.6. Pre-Intervention Spiritual Leadership Characteristics Group SelfAssessment Results
Spiritual Leadership
Characteristics

Pretest
M

SD

Humility

5.00

1.51

Clarity

6.57

1.76

Mercy

6.57

1.40

Responsibility

5.86

0.64

Integrity

6.86

1.36

Overall

6.17

1.83

The pre-intervention narratives offer some further insight into the presence of
each of the spiritual leadership characteristics within the participants.
Humility. All the participants noted a personal need for improvement in humility.
The following comments were made about positive aspects of humility, especially
relating to the expression of humility in terms of teachability and servility:
Certain aspects like a teachable spirit and a desire to understand the
others’ viewpoint are probably strongest. Service is also something that
comes easily to me.
I’m willing to set aside personal “gain.”
I feel that I have natural servility to others and to God.
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Practicing humility is just that—a practice, not something that comes
naturally, but something which is a conscious decision every time. Jesus
washing the disciples’ feet has always been the single greatest reference
point for me, and when it comes to making that decision each time I have
to consciously think “what would Jesus do?”
The majority of participants expressed an awareness of humility in their lives.
However, the pre-intervention reflective narratives also evidenced concerns and
struggles in relation to the presence of humility, servility, and teachability in the
participants’ lives:
I struggle with this when I question other people’s actions or motivations.
When people act in a way that I disagree with, my thoughts are far from
humble, though my outward calm seldom waivers.
This is something that I’m trying to work on. But given time and patience,
these will come.
I have always misunderstood humility in my life. I have always thought of
it as servile and scrapping.
Humility is present, but there’s room for improvement.
I have a tendency to think I know better than anyone else and small group,
meetings, and just working with people are constant lessons to listen to
others and value their opinions. It is a constant challenge and one at which
I all too often fail.
I would try and avoid allowing personal “comfort” to be taken.The pre-intervention
narratives reflect the presence of humility in both understanding and practice for most
participants. However, at least one participant noted his personal misunderstanding of
humility. The level to which humility is present and the way in which humility is present
varies across the group, but an awareness of the need to improve and develop is
pervasive.
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Clarity. The pre-intervention narratives evidence a strong presence of clarity in
four of the seven participants. The following comments reflect their positive perspective
in this characteristic:
I feel comfortable in my service in God’s work and in the vocation God
has placed me in. I spend time supporting others to better find their place
of service, helping them to reach their potential.
This comes naturally to me, and I feel very content with who I am/where I
am/call to service, etc.
I think I know myself quite well. I am clear on my vocation—to be a
Christian in business, my walk with Christ comes first and being in
business is a part of that. Again my purposes in life are branches of my
main purpose in life—to serve Christ and his Kingdom.
I feel very clear on my self-understanding and self values.
The participants evidenced an awareness of clarity mostly in relation to their own self
understanding.
However, two of these four participants express concern over the presence
of clarity in discerning God’s voice and leading in their lives. Further, one
of the other three participants reflects a struggle in identifying the
presence of clarity in his life:I believe I have always had trouble with this
character on my life as I have always been a “people pleaser”—wanting
everyone to like me because I believe I have suffered from low selfesteem all my life and my inability to see and act on the truth.
The pre-intervention narratives give support to the mean and standard deviation scores
for clarity across the group. The qualitative and quantitative data for clarity suggests it is
the point of widest diversity across the group due to extremes with both sets of data
manifesting very high and very low self-assessments.
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Mercy. The pre-intervention narratives reflect a positive self-assessment in every
participant. All participants were able to offer comments and examples of the presence
and practice of mercy in their lives both in terms of amnesty and generosity. The
following comments give an overview of the tone of the self-assessment narratives:
I would consider myself a generous person, and I always try my best to
give, help, encourage, and show love to those around me.
On most occasions I do not judge others and often find myself praying for
them instead.
I can overlook another person’s failings and still love them.… I am
generally willing to share—my home, my life, my finances.… I have been
taught by God to forgive and am very conscious of the balance of God’s
forgiveness of me against my forgiveness of others.
Merciful is a characteristic which I believe is a very strong part of my
personality.
However, four out of the seven participants also note some weaknesses in the area of
mercy. Two of the participants express this in relation to unconditional forgiveness or
mercy and two in terms of generosity and self-giving:
My challenge here comes when I expect more from those around me,
when their bad decisions or choices have got them where they are. I need
to work on being unconditionally merciful.
The person I find it most difficult to forgive is my Father. He has caused
me much pain in my life and what hurts the most is that he has never
acknowledged it.
I can be generous in larger things, but paradoxically mean in smaller
things—this is another issue I have to consciously fight with.
There’s room for more generous giving of my time and resources
The reflective narratives offer a strong group awareness and practice of mercy. Even the
comments of concern and the vocabulary used reflect a good understanding of the
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character of mercy. As a result the participants are able to reflect clearly on their own
failures as well as successes.
Responsibility. Six out of the seven reflective narratives express a confidence in
the presence of responsibility in their lives prior to the intervention although their selfscoring was low in comparison to the content of the narratives. The following statements
display this confidence and also suggest that a natural or nurtured sense of responsibility
was present for at least two of the participants:
I have been nurtured to have a strong sense of responsibility and this
comes out through both my work and home and church life.
In many ways this comes naturally.
I feel very strong on my observation of this characteristic in my life,
especially in my church [communal life]. I am very willing to serve my
fellow Christians and also those in need.
I acknowledge the responsibilities to the church family and would like to
think that I contribute to that, even when it takes perseverance.
I believe I have become more responsible in the past couple of years as
God I believe has put me in positions where I have had to be held to
account.
Five of the participants mentioned the presence of responsibility across a number of
different spheres of life, such as home, work, and church.
However, a number of comments evidence both the mutuality and the tenacity of
responsibility and the challenge of responsibility in both relationships and tasks. The
theme of tension between responsibilities surfaces regularly. The following comments
reflect the above points:
My tendency when “the heat is on” would be to renege on personal family
commitments, like “that quiet night in” or “an afternoon in the park” in

Wills 144
order to fulfill responsibilities in other areas (like filling out this
paperwork instead of having supper with my wife!).
My tenacity can struggle through challenging times when I complete tasks
out of a feeling of responsibility rather than the passion or motivation to
see the end result.
My observation of responsibility is less seen in more menial tasks, such as
housework for example, where a certain laziness kicks in and such tasks
are not given my full effort.
One participant was clearly concerned about the lack of responsibility in his life preintervention when he commented, “[T]his is an area that I need help in. Sometimes I can
stumble with this subject.” Overall, the narratives reflect widespread positivity on the
presence of responsibility in the group. However, the group reflects a concerned
awareness of the tension and imbalance between spheres of responsibility and how to
improve in this capacity.
Integrity. The reflective narratives provide some very strong and positive
admissions from four participants with regard to the presence of integrity in their lives:
Again an area that I would say is quite a strong one for me.
I believe I have integrity. My years of faith have taught me (often
painfully—I am a slow learner sometimes) that it simply does not work if
I know something, believe something, am aware of something, and yet do
not apply that to all my life.
Integrity and honesty are both major parts of how I live life.
To me the important part is that we are honest to God.
However, the dominant theme from the reflective narratives is the reticence in
participants to allow others to see and share in their struggles and their true selves.
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Authenticity as an expression of integrity can be highlighted as a weakness within the
group.
I believe that if I would stop worrying so much about what other people
think I would be a far more consistent person.
Authenticity is perhaps lacking at certain times, as I would be prone to the
“grin and get on with it” attitude, not really allowing others to see (or
share) my struggles.
I guess we are always going to have part of ourselves hidden from
others.… I do keep myself to myself.
I hate telling people things they don’t want to hear, and sometimes I
deceive in order to please—this is something God is disciplining me
about.
The reflective narratives offer a paradoxical picture of integrity in the group. While a
number of confident statements were made with regard to the presence of integrity within
the lives of the participants, the areas of concern in relation to authenticity and honesty
cannot be underplayed. The issue of “what other people think” resounds from the
narratives.
Summary
The following points represent a summary of findings for research question 1
based on the quantitative and qualitative data.
•

Pre-intervention adherence levels for the disciplines of the community rule of

life were wide ranging across the participants, but they evidenced an overall awareness
and practice of most of the disciplines.
•

Three disciplines, accountability, fasting, and confession, were practiced less

than the other twelve across the group, but participants varied in the combination of
disciplines practiced most and least often.
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•

The one comprehensive finding observed across the group was that none of

the participants had ever been presented with a package of disciplines akin to the
community rule of life concept.
•

Practice of the disciplines seemed to be haphazard and random.

•

The presence of the five spiritual leadership characteristics within the group

was also spread across a wide spectrum.
•

The narratives reflect strength and weakness in every characteristic.

•

Key areas of self-assessed weakness that surfaced across the group are

concern over what other people think, discernment of God’s leading, unconditional
forgiveness, personal comfort rather than personal sacrifice, and tensions or imbalance in
responsibilities.
•

Baseline pre-intervention statistics have been recorded for comparison with

post-intervention results.
Research Question #2
Research question 2 asked to what level the identified spiritual leadership
characteristics and the disciplines of the rule of life were present in the individual after
the ministry intervention. Research question 2 provided a point of comparison to the
baseline profile offered by research question 1; therefore, an assessment could be made
on whether change had taken place within the group participants over the ministry
intervention and the area and nature of any such changes. Data from the post-intervention
questionnaires and reflective narratives were analyzed and used to answer this question.
The post-intervention interviews also provided a significant level of data for research
question 2 but little data for research question 1.
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Community Rule of Life
Table 4.7 summarizes the mean scores for the group practice of the fifteen
disciplines of the community rule of life in terms of experience, frequency, and time. In
order to provide a clearer point of comparison, Table 4.7 includes mean and standard
deviation scores for both pre- and post-intervention results. The post-intervention mean
scores have increased and standard deviation scores have decreased but still reflect a
wide-ranging experience, frequency, and practice in the spiritual disciplines. Longevity
of experience scored a posttest mean of 3.87 and a standard deviation of 1.11, frequency
of practice was 4.04 and 0.95, time was 2.53 and 1.31, with the overall mean score
calculated at 3.48 and a standard deviation of 1.31.

Table 4.7. Group Community Rule of Life Adherence Results

Community Rule of
Life Disciplines Results
Longevity of experience
of disciplines
Frequency of practice of
disciplines
Time invested in
practicing disciplines
Overall disciplines
adherence score

Pretest

Posttest

M

SD

M

SD

3.30

1.43

3.87

1.11

3.50

1.28

4.04

0.95

2.15

1.16

2.53

1.30

2.98

1.42

3.48

1.31

The initial response to Table 4.7 is to note cautiously the increase across
experience, frequency, and time from pretest to posttest. However, the qualitative data
from the post-intervention interviews provided insights that support the statistical
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observation of increased adherence to the disciplines of the community rule of life. The
interview transcripts also evidence an increase in quality and not just quantity of practice
in the community rule of life disciplines. The following summary of findings from the
qualitative data helped to support this observation.
Five out of the seven participants mentioned explicitly in the interview that
adherence to certain disciplines had noticeably increased or had been a new introduction
into their lives during the ministry intervention. Nine of the fifteen different disciplines
were mentioned in this regard with varying frequency. Table 4.8 summarizes the
participants’ self-admitted discipline increases during the interviews. Four (57.1 percent)
participants noted an increase in the discipline of accountability, three (42.9 percent) in
the disciplines of intentional rest, solitude, and spiritual study, two (28.5 percent) in
confession, and one (14.3 percent) in the disciplines of corporate prayer, hospitality,
personal payer, and worship celebration.

Table 4.8. Participants’ Self-Admitted Discipline Increases (N=7)
Discipline Increased
Accountability
Intentional rest
Solitude
Spiritual study
Confession
Corporate prayer
Hospitality

n

%

Noted by
Participants

4

57.1

001, 004, 005, 006

3

42.9

001, 002, 006

3

42.9

001, 002, 006

3

42.9

002, 004, 006

2

28.5

005, 006

1

14.3

002

1

14.3

004
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Personal prayer
Worship celebration

1

14.3

006

1

14.3

002

The reason for the increase in the presence of the disciplines of the community
rule of life in participants’ post-intervention was twofold: (1) the introduction of new
disciplines and (2) the increase of existing disciplines. The following quotations from the
interviews reflect both types of increase:
Personal spiritual study. I try to read the Bible now, you know what I
mean, on a daily basis.
It is really the personal stuff that gets pushed out, and I have made moves
on that, sort of trying to find quiet time, outside of prayer time, but yes
that intentional rest has been an interesting step for me. I have started
attending a service in the middle of the week, which is a time of solitude
and quietness away from what I would normally consider to be my jobs
and duties when I go into a church building. It is sitting just enjoying
being in God’s presence.
Practicing hospitality in my home. I enjoyed and I enjoyed receiving
hospitality from other people,… and I suppose meeting as men, we could
have come in with the stereotype that hospitality is a women’s thing. It
opened my eyes to see that it very much isn’t.
Personal prayer, personal spiritual study, and intentional solitude—I
suppose in my head I group together. I’ve realized the importance of these
on a daily basis.… It’s almost as if I can’t go without them now. They are
a necessity to my day, just as much as sleep, food, and water.
Well, for the duration of the Band of Brothers, the biggest benefit would
have been the accountability.… It is the kind of thing I have done on and
off throughout my life, but for that period of a few months, we have had
that accountability and that was in place there every week.... And that was
a definite benefit.
While participants had knowledge and experience of most disciplines, their interview
transcripts evidenced an increased practice post intervention.
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However, the interviews also reflected an enhancement in terms of the presence
and practice of the community rule of life disciplines in the participants. All seven
participants made explicit reference to a perceived improvement or enhancement in one
or more of the disciplines. Further, eleven of the fifteen disciplines were mentioned in
this regard. Table 4.10 summarizes the participants’ self-admitted enhancements
regarding the practice and presence of disciplines in their lives. Five (71.4 percent)
participants admitted enhancements in the practice of the small group, four (57.1 percent)
in the disciplines of corporate prayer and corporate reflection, three (42.9 percent) in
personal prayer, two (28.5 percent) in spiritual study, accountability, and worship
celebration, and one (14.3 percent) in confession, stewardship, work, and hospitality.

Table 4.9. Participants’ Self-Admitted Discipline Enhancements (N=7)
Discipline Increased
Small group
Corporate prayer

n

%

Noted by Participants

5

71.4

001, 003, 004, 005, 006

4

57.1

001, 002, 005, 006
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Corporate reflection
Personal prayer
Spiritual study
Accountability
Worship celebration
Confession
Stewardship
Work
Hospitality

4

57.1

001, 003, 006, 007

3

42.9

003, 006, 007

2

28.5

002, 006

2

28.5

004, 005

2

28.5

002, 006

1

14.3

002

1

14.3

006

1

14.3

002

1

14.3

007

While Table 4.8 and the interview quotes related to it indicate a quantitative
increase in the presence of the disciplines of the community rule of life, Table 4.9
indicates a change in the quality of the practice of the disciplines, an equally important
issue. The following quotes help to capture the nature of some of the enhancements or
changes in quality perceived by the participants.
I think it [corporate prayer] definitely made me more aware.… I have felt
freer to do that [pray] and I felt that it is the spirit who moves.
Corporate Small group reflection. I think learning off each other is a great
way of learning and I suppose has been enhanced by the Band of Brothers
experience.
Worship celebration is one of the main points of my Christian life and was
enhanced by the Band of Brothers experience experimenting in this. It’s
not just song and music but worship and celebration in terms of acts of
service towards each other: washing each other’s feet and the love feast
can be seen as worship. That experience just opened my mind to other
ways of doing it, and I really enjoyed that.
Stewardship in terms of finances. I try hard to tithe my 10 percent, and I
had done so before the Band of Brothers experience.... I try and tithe my
actions as well as my money, and God’s blessed me with a car. And I
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would say I give a lot more than 10 percent of my car to the service of
other people, and I think Band of Brothers has helped me in that area.
Personal prayer, spiritual study, and intentional solitude have had a huge
impact on me and sitting and listening to God has had a big impact on me,
just waiting and hearing what he has to say as opposed to just rambling
about my problems for 10 minutes.
My worship celebration I think has sort of changed.… I feel more free to
sort of dance, I suppose, and be more joyous about the worship I think.
Band of Brothers was very much a starter of the change in my prayer
life,…” but it brought a development of my prayer life to a much more,
“This is me,” with creator God, Father God, meeting together for
conversation, for communion together.
A note on the discipline of the small group is important here. Of the five participants who
commented on the enhancement of the small group practice, three mentioned specifically
that the enhancement of the small group was due to the fact that the group was a men’s
only group. All of the participants had experienced mixed-gendersmall groups, so the
distinction is important. The ministry intervention introduced a different kind of samegender small group.
One more table is of value in assessing to what level the disciplines of the
community rule of life were present in individuals following the intervention. Table 4.10
summarizes the post-intervention results for the group in relation to adherence to the
individual disciplines of the community rule of life. Pretest scores from Table 4.6 have
been included to compare the posttest results with the pretest results. Mean scores for all
the disciplines have increased, and ten of the standard deviation scores have decreased.
The five increased standard deviation scores were in the disciplines of fasting, small
group, accountability, confession and corporate reflection. Personal prayer, service and
work all scored above four in the posttest results. Spiritual study, solitude, rest, small
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group, corporate prayer, corporate reflection, worship celebration, hospitality, and
stewardship scored between three and four in the posttest results. Accountability and
confession scored between two and three in the posttest results and fasting again scored
lowest just below a mean score of two.

Table 4.10. Post-Intervention Individual Disciplines Group Adherence Results

Pretest

Individual Disciplines
Personal Alignment Disciplines
Personal prayer
Spiritual study
Solitude
Fasting
Rest
Communal Alignment Disciplines
Small group
Accountability
Confession
Corporate prayer
Corporate reflection
Missional Alignment Disciplines
Worship celebration
Hospitality
Service
Stewardship
Work/Vocation

Posttest

M

SD

M

SD

3.86
3.29
2.67
1.48
3.57

1.17
1.35
1.32
0.91
1.26

4.19
3.81
3.48
1.95
3.71

0.96
1.10
1.30
1.00
1.08

3.10
2.10
1.67
3.10
2.76

0.87
1.02
1.04
1.54
1.15

3.38
2.90
2.62
3.19
3.38

1.00
1.06
1.36
1.47
1.53

3.38
3.33
3.57
3.43
3.43

1.05
1.43
1.22
1.37
1.53

3.76
3.67
4.19
3.86
4.10

1.02
1.21
1.01
1.08
1.23

The pretest and posttest results in Table 4.10 indicate that the group evidenced a
similar pattern of adherence both pre- and post-intervention whereby some disciplines
were practiced more than others. Similarly, diversity exists among participants in terms
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of which disciplines they practiced most or least. One exception stands out in this regard
in that fasting scored lowest with every participant both pre- and post-intervention, a
finding that is also supported by participant admissions in the interview transcripts:
Fasting, hands up I’m not very good at fasting. I don’t know why. I’m not
terribly good at it. I have done it, but I don’t commit to it.
Fasting is one that I experimented with but not been able to commit to,
don’t really know why, but for one reason or another I’ve not managed it.
I’ve not really nailed it.
The fasting was quite erratic, and that saddens me because I used to fast
on a weekly basis from 8 p.m. on a Sunday night to 5 p.m. on a Monday
night and only had water or tea.
The one that I would pick out from personal alignment that I have
probably been least good at is fasting.
I can’t fast because my head wouldn’t take that, you know what I mean.
In comparison to the levels of adherence to the disciplines of the community rule
of life before the intervention, only one of the fifteen disciplines, fasting, records a mean
score below the 2.5 midpoint of the five-point Likert scale as opposed to the three
disciplines post-intervention. Also, twelve disciplines record a posttest mean score above
3 in comparison with the ten disciplines prior to the intervention. Three disciplines,
personal prayer, service, and work/vocation, record greater than 4 in their mean scores.
No disciplines scored above four before the intervention.
The combination of qualitative and quantitative data suggests an increase in
practice of the disciplines of the community rule of life after the intervention and also an
increase in the quality of those practices.
Another finding was noted from the interviews. The coding and frequency
distribution process undertaken by the research team identified “increased awareness via
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the process or structure” as a key idea throughout the interviews. Comments connoting
this idea appeared thirty-four times throughout the seven interviews. “Awareness via the
process or structure” refers to the fact that participants found the package of disciplines
presented in the community rule of life to be a benefit to the practice of those disciplines.
Awareness of disciplines, of which they had previous knowledge and experience, was
heightened as a result of being presented with the package of disciplines. the rule of life
as a whole called them to a more intentional practice, drawing consciousness of those
disciplines to the fore of their minds. the community rule of life as a framework increased
their awareness and the quantity and quality of practice of the individual disciplines. Five
of the seven participants (001, 003, 005, 006, 007) make explicit mention of this issue.
The following quotes from the participants substantiate this finding:
It [the community rule of life]is a reminder of where we should be at, or
where we should be aiming for, or, not so much aiming for, but discipline
ourselves to in our walk, absolutely. No, it is a help. Even if you are aware
of how far you fall short, it is still a help.
What I did find definitely helpful was writing them out, you know, sort of
categorizing them to some extent.… It is nice to see things written down
like that, to look at them, and it gives you a wee chance to analyze..
I suppose before the Band of Brothers, although I’d been a Christian in
church circles for the majority of my life, I mean some of them [the
disciplines] that I wouldn’t really have thought of as spiritual practices
really, and you know, things like, just to pick out from the list here, things
like intentional solitude, intentional rest as well,… you know seeing them
written down and determining to practice them as spiritual practices,
obviously you know that is going to help me identifying them as spiritual
practices. It was good.
The identifying helped the practicing be intentional rather than
happenstance. It’s made things more intentional, which has been good for
me. For me the identifying of them has helped.
It helps to have a checklist of some kind of model of things that we should
be focusing on because we tend towards things that are straightforward or
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simple or come naturally to us, and we tend away from the things that are
difficult or don’t fit within our current mode of operation. So I found that
valuable, I found it useful to have that picture and to see almost
graphically where I was, where I needed to work on.
The fact that we unpacked these individually has definitely helped me in
my opinion of them in that I give them more importance on a day-to-day
basis and in my spiritual life and that I know I should be practicing these
things more.
The interviews reflect a greater fluency in the practice of the spiritual disciplines after the
intervention as a result of the intentional fusion of the disciplines into the specific
structure of the community rule of life. The community rule of life provided a helpful
order and structure in which participants developed their practice.
Spiritual Leadership Characteristics
In order to assess the level of spiritual leadership characteristics in the lives of the
participants following the intervention, participants completed the same pre-intervention
reflective narratives on the five spiritual leadership characteristics and their perception of
the presence of each characteristic in their lives. As part of this reflection, they were
asked to score themselves on a scale of 1 to 10 (1=very poor, 10=perfect) on each
characteristic to provide a pre- and post-intervention comparison.
Table 4.11 summarizes the group mean and standard deviation scores for the selfassessment figures recorded by the group pre- and post-intervention. Scores have been
recorded for each individual spiritual leadership characteristic, and a score has also been
calculated to provide an overall representation of the characteristics. The combination of
mean and standard deviation scores in each category represent a range of spiritual
leadership characteristics present across the participants. Humility recorded a posttest
mean score of 6.86 and a standard deviation of 1.36, clarity was 7.43 and 1.5, mercy 7.57
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and 1.5, responsibility 7.14 and 1.12, integrity 7.57 and 1.18 and the overall mean and
standard deviation was calculated at 7.31 and 1.81. All areas recorded increased mean
scores posttest. Standard deviation scores decreased for humility, clarity, integrity and the
overall score, but increased for mercy and responsibility.

Table 4.11. Post-Intervention Spiritual Leadership Characteristics Group SelfAssessment Results
Spiritual Leadership
Characteristics

Pretest

Posttest

M

SD

M

SD

Humility

5.00

1.51

6.86

1.36

Clarity

6.57

1.76

7.43

1.50

Mercy

6.57

1.40

7.57

1.50

Responsibility

5.86

0.64

7.14

1.12

Integrity

6.86

1.36

7.57

1.18

Overall

6.17

1.83

7.31

1.81

The data listed in Table 4.11 indicates an increase across the five spiritual
leadership characteristics. In addition, the qualitative data from the post-intervention
interviews and the post-intervention reflective narratives provided insights that support
the statistical observation of increased presence of the characteristics.
While the pre- and post-intervention reflective narratives were brief and to the
point, they do offer some indication of how the participants viewed their own progress or
lack of progress in each characteristic. The interview transcripts offered a wider range of
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data regarding the spiritual leadership characteristics. The following summary of findings
from the qualitative data gave important insights for research question 2.
Humility. The post-intervention reflective narratives suggest that two of the
seven participants (004 and 007) identified clear positive change in the characteristic of
humility. Further, both participants connect the positive change following the
intervention with concerns they had about humility expressed before the intervention.
Two of the five participants (001 and 005) suggest no obvious change but a continuation
of the presence of humility in their lives. Participant 002 made some general comments
about his understanding of humility. Table 4.12 records the pre- and post-intervention
quotes side by side to show the comparison.

Table 4.12. Humility Pre- and Post-Intervention Reflective Narrative Quotations
Participant

Pre-Intervention

Post-Intervention

001

I feel that I have natural servility to others
and to God.

I have felt over this period that I have
continued to serve selflessly with a
content heart.

002

004
005

007

This is something that I’m trying to work
on. But given time and patience these will
come.
I have always misunderstood humility in
my life. I have always thought of it as
servile and scrapping.
Humility is present, but there’s room for
improvement.
I have a tendency to think I know better
than anyone else and small group,
meetings, and just working with people
are constant lessons to listen to others and
value their opinions. It is a constant
challenge and one at which I all too often
fail.

I have been humble in understanding that
God takes the highest place.
I now understand that humility is not
servile or scrapping but being honest
before God—that is genuine humility.
I haven’t noticed a big change in this
characteristic.
Humility is something which I am
conscious I need to work at, being a
leader at work and busy in the church,
often with “visible” things. It’s all too
easy for me to let that become something I
like to tell people about, so I have to be
very intentional in doing things and
keeping quiet about them.
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In addition to these quotations, participant 006 noted that he was “learning the
importance of humility in leadership. I am using what I learned in my small group study
as we looked into humility in detail,” which evidences an increase in understanding from
the intervention and application of that understanding in relation to humility.
The interview transcripts provided further data to suggest that humility had some
increase within the participants. Humility as teachability surfaced most in the transcripts,
and all participants recognized an increase in their openness and desire to listen to and
learn from others. The attitude and presence of humility as servility surfaced less
frequently in the transcripts but still provided an indication of improvement. When
participants were invited to talk about humility in the interview, they acknowledged
change in the following ways:
It [Band of Brothers] disciplined me to listen to another person’s point of
view and try and look and see where they’re coming from because I am
not always right… but I think it gave me that experience to try and listen
instead of just trying to barge in.
You don’t want to confess some things because you’ve got your pride. I
suppose it was pride. You don’t want to tell another guy that you love
them because it’s not the “done thing.” I suppose it was nice once you got
over the initial barrier. I felt comfortable.
I think learning off each other is a great way of learning and, I suppose,
has been enhanced by the Band of Brothers experience.
And humility,… what this has taught me is that every one of them as
individuals wherever they’re coming from, whatever problems they face is
an equal part of the community of faith that we are as a church. And that’s
again been clarified through the process in my mind. It’s something I
always knew, but it’s brought it to a highlight for me.
For me humility is the one that has changed most.… Looking at humility
was challenging definitely for me and taught me to take more of a back
seat on a day-to-day basis in everything I do and getting alongside people
instead of being ahead of them.… I was given a role as staff trainer and so
I was teaching people on a day-to-day basis and as opposed to going in
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with the attitude, “I know everything, and I’m going to teach this person,”
it definitely helped me to get alongside them. And I suppose I’m looking
at humility in terms of leadership and humble leadership and just being
alongside. You don’t need to take all the credit for it in other people’s eyes
and so humility.
I went to a boss, and I told them there was a young lad I work beside …
and in the same position I am in. And it was coming down to the wire …
out of the five posts it was going to become four. And I remember saying
to my boss, “Look, in this group of five, I am the oldest.… If it is going to
impact in the negative sense the boy, I will go now.” Now, I know for a
fact, four or five years ago, I wouldn’t have done that, so I know that’s not
me. I know for a fact it’s not me,… but I did this time because I felt it was
prudent to do, so I felt somebody had to say.
During the process of coding and frequency distribution, the research team noted the last
two stories recorded here as particularly strong admissions and reflections of personal
growth in the area of humility.
The qualitative data gave a strong indication that the presence and expression of
humility had increased across participants specifically in the area of teachability. Some of
the stories and events recounted by participants in the interviews suggest a more intrinsic
personal growth, what might be called dispositional growth, for some of the group.
Clarity. The post-intervention reflective narratives uncovered some clear
admissions of change in relation to clarity. Post-intervention responses from participants
004, 005, and 006 indicate perceived personal increases. Table 4.13 compares pre- and
post-intervention comments from these participants in order to highlight increased levels
of clarity.
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Table 4.13. Clarity Pre- and Post-Intervention Reflective Narrative Quotations
Participant

Pre-Intervention

Post-Intervention

004

I believe I have always had trouble with
this character on my life as I have always
been a “people pleaser,” wanting
everyone to like me because I believe I
have suffered from low self-esteem all my
life and my inability to see and act on the
truth.
This comes naturally to me, and I feel
very content with who I am/where I
am/call to service, etc.

I think I have now got a better insight into
me and where I stand with God in this
world.

005

006
I feel very clear on my self-understanding
and self-values; however, being of a
relatively young age, my vocation and
purpose in life is definitely less clear.

The band of brothers “process” and the
weekends away have made some things
clearer. They have reaffirmed to me that
there are some areas of my life where I
need to manage my time better, freeing up
more time for some of the personal
disciplines. However, most other aspects
of clarity have remained the same as my
first assessment.
As a new chapter of my life unfolds, I am
learning, through prayer and meditation,
study and through others, of God’s will in
my life. However, with this clarity, which
has opened a new door in my life, there
are still a lot of details remaining unclear.
In terms of knowing myself and my
surroundings, I feel my identity being
revealed to me as I am growing
increasingly closer to God.

Improvement in clarity can be noted in the areas of self-understanding (004),
vocational direction (006), personal development (005), and relationship with God (004
and 006). The four remaining participants reflected an ongoing clarity that they had
indicated post-intervention.
The research team identified clarity as the most frequently expressed category
throughout the interview transcripts. However, pre-intervention narratives indicated that
six out of the seven participants reflected a confidence in this characteristic prior to the
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intervention;therefore, caution was exercised in assessing comments and stories that
reflected this characteristic in the interview transcripts. The following comments gave
sufficient evidence of a differing level of clarity comparing post-intervention to preintervention. Further, these references reflected events or experiences that contributed to
a new clear credibility or consistency in life.

Table 4.14. Narrative Indicators of Growth in Clarity
Area of Clarity

Comment

Discern God’s
Voice

The life balance has helped me to listen to God’s will more, to be
confident that I am hearing God’s will… I am more confident that
God is able to speak to me or I am hearing God and that is actually
him talking to me.

And I can’t get away from it, that it [Band of Brothers] was
probably one of the factors that God used to call me into
ministry… I suppose it just opened my eyes to see just how much
reward there is in serving people on a day-to-day basis.… Clarity
in terms of vocation and purpose in life speaks for itself. Looking
into this, God revealed his ultimate plan for me… I would quite
confidently say that that was as a result of what we looked into.
Clarity of
Perspective

Yes, it has helped me see what the things that matter the most and
will last the longest I think.

I guess realizing we could relate to one another a wee bit more and
perhaps thought that we weren’t that far removed and different
from one another and that only came through the corporate
reflection.

It made me have another look at me. You know, made me search
inside me again to see, am I right here, am I wrong, you know and
to look at myself again and see what areas of my life I need to
change and develop.

I think they have made me look at myself more, and see where my
values are and how I understand me and again trying to trust other
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people and things. You know it is not all about me. You have got
to take other people into consideration as well. I am trying to think
of others basically, that’s it.
Relationship with
God

My clarity is, well, it is more Christ focused. That sounds crazy,
but it is more Christ focused.
My perception of how I can commune with God, and… how I
work out that relationship with God. And that has changed for me
to a much more personal thing.

Healing
It has taken a lot of the anger out of my life that I have had … and
resentment because I don’t want this anger and resentment inside
me.

Table 4.14 organizes the comments into four categories of clarity: discerning
God’s voice, clarity of perspective, relationship with God, and healing. The comments
listed in Tables 4.13 and 4.14 suggest four main categories of increased clarity:
perspective, relationship with God, discerning God’s voice/leading, and personal
development/healing.
Mercy. The post intervention reflective narratives indicate similar levels of mercy
as the pre-intervention narratives. The vocabulary, themes, and ideas for all participants
reflect similarity with their pre-intervention comments. Table 4.15 gives an indicative
selection of pre- and post-intervention comparisons.

Table 4.15. Mercy Pre- and Post-Intervention Reflective Narrative Quotations

Participant

Pre-Intervention

Post-Intervention
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002

005

This is an area that I feel I have grown
spiritually. It is, I feel, still a learning
process, but in terms of the last three
months or so, it has improved
considerably.
Amnesty is the only way to get a good
sleep,… and I sleep very well at night!

006
Merciful is a characteristic which I
believe is a very strong part of my
personality.

I am showing mercy more and more each
day. I am listening to the individual and
then showing them kindness if that’s
appropriate.
Areas that come easily to me are those of
amnesty and forgiveness (i.e., not letting
any issue remain an issue for too long).
I must admit, I feel that mercy is a quality
I have been blessed with in abundance.

Comments and stories about mercy were also infrequent in the interview
transcripts. Mercy was the lowest scoring category of the five characteristics in terms of
frequency distribution, and many of the references could easily have been attributed to
mercy in the participants’ pre-intervention.
Nonetheless, four of the participants shared stories, events, or experiences that
expressed a new level, understanding, or direction of mercy in their lives, and the
following excerpts convey the arena of change and the nature of that change in regard to
mercy. Mercy expressed in amnesty was the dominant area of change:
Mercy … has become stronger over the time I’ve been with Band of
Brothers … I have shown mercy to people particularly within my work.…
I think about the situation with the gentleman who had lost his aunt, and I
think it was just, you know, coming alongside.
There would be individuals that you would know and I would know that I
would say, I wouldn’t necessarily seek them out, or had a great deal of
time for, and now in a new light, or in that light as regards mercy [there’s]
one individual I felt heaviness for.
I try not to be judgmental and well to be honest, I think I have changed in
relation to my second wife because, I pray for her you know.… And I
know she has a lot of faults and failings, and I know I feel angry about
some of the things that happened in the relationship, but again I pray to
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God that every night I say please keep her safe and give her her needs and
whatever she wants out of life. Please give them to her and to give her
love. I think that is what she really needs, love in her life, you know what I
mean, and to hope that she finds God. That’s the truth
Mercy—one of the things that’s developed more here is how merciful God
has been to me… I understand more the daily mercy God has for me and
that helps me then with my attitude to other people.
Of all the characteristics, mercy was most difficult to assess any level of group change.
The qualitative data unearths few indications of growth in this direction. However, these
comments do suggest a clearer understanding of mercy both in relation to God and others
and specifically in the expression of amnesty.
Responsibility. The post-intervention reflective narratives provide little evidence
of change or increase in the characteristic of responsibility. Six out of seven participants
expressed confidence in the presence of responsibility in their lives before the
intervention, and the post-intervention reflective narratives replicate the same sentiments.
Table 4.16 exhibits the similarity between pre- and post-intervention reflections with a
selection of statement comparisons.

Table 4.16. Responsibility Pre- and Post-Intervention Reflective Narrative
Quotations
Participant

Pre-Intervention

Post-Intervention

001

I have been nurtured to have a strong
sense of responsibility, and this comes out
through both my work and home and
church life.
This is an area that I need help in.
Sometimes I can stumble with this
subject.

I feel that I accept and shoulder my
responsibilities well, in my home, church,
and work life.

002

I am not a hugely responsible person;
however, it is something again that I’m
working on.
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005

I believe I have become more responsible
in the past couple of years as God, I
believe, has put me in positions where I
have had to be held to account, and I can
see my spiritual growth in most areas no
matter how difficult the challenge.

007

I acknowledge the responsibilities to the
church family and would like to think that
I contribute to that, even when it takes
perseverance. I am an optimist by nature
and so tend to maintain hope in the face of
“challenges.”

I believe God has put me in positions this
past couple of years to make me more
accountable for my life, and I think I have
risen to the challenges that he has given
me even when fearful as I know now God
is in control, not me, so how can I fail if I
depend on him and not run on self will as
has always failed me?
I understand responsibility in all aspects
of my life, and I think I am willing to take
responsibility for my actions and commit
to things even when the going gets tough,
or when I really feel like saying, “I can’t
be bothered.”

However, participant 001 admitted to a new challenge in the area of responsibility
in light of the intervention:”I am challenging myself to build more relational
responsibilities into my life in addition to my family and work relations. This is an area
that I will continue to work at, along with the need to accept my need for relationships
and what I should be receiving from them.” Similarly participant 005 commented, “One
part of responsibility where I can always make improvement is remembering my need of
others, of keeping that team philosophy, and not just trying to achieve it on my own.”
Both 001 and 005 indicate movement towards a deeper understanding of responsibility in
terms of mutuality and their need of others.
A similar observation can be made about responsibility as with mercy. Six out of
seven participants expressed a confidence in the presence of responsibility in their lives
before the intervention.
The interview transcripts offered far greater insights into areas of growth in
responsibility. Responsibility expressed as mutuality was the most widespread change
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across the group and tended to focus on mutuality among the group participants
themselves:
There is definitely an additional responsibility to them that I feel in terms
of looking after them and their spiritual well-being, sort of there have been
a couple of times over this period where I have prayed with a few of them,
which we wouldn’t have done before. Generally, I would see it as
someone’s responsibility or someone that knows them better and I think
that friendship and that understanding of where the other person coming in
from allows you then to feel responsible or pray for someone or feeling
capable of meeting them where they are and understanding what their
need is.
I can count now maybe another two or three individuals that I could share
with to a level that I couldn’t have done prior to that.
We just talked good points and the bad points, you know. If we slept well
or not, trouble with the kids or not, you know trouble at work or not, and
that was a good time. And I remember, you just felt, it was very easy to
care for the other people in that situation because you know, you were
getting a little insight into just, their week, you know things that had
troubled them and quite often it was things that others in the group had
been through so that generated a little bit of discussion, and we were able
to support each other and pray for each other and the praying for each
other then was very natural. You know it was far more meaningful
I believe I think about other people more now than I have ever done. But, I
try and give other people consideration now, you know what I mean,
instead of thinking it is all about me all the time.
The participants expressed an increase or improvement in the area of mutuality.
However, three participants shared stories and comments that reflected a new
depth of responsibility previously absent prior to the intervention and demonstrated
beyond the confines of mutuality within the group. Participant 002 indicated a new sense
of spiritual responsibility towards people in other social and relational spheres, taking the
experiences of corporate prayer in the small group and replicating them to others:
Someone said they were unwell, and we laid hands on. And that was
something that I felt then very uncomfortable about but then slowly but
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surely I felt it kind of work. This gentleman said that he felt there was no
pain after that or he felt that the pain had eased, and I thought there is
maybe something in that whereas before, I don’t know. For some reason,
it hadn’t become real to me. I had a situation on a mission team that I was
on. One of the girls who was taking the mission had said that she felt she
couldn’t do it or it was just stress for various reasons that things had
happened in her life over the year and up to that point, so at the end, there
were just a few of us left. And she said, “well, are we ready to head off
now?” I said, “Wait a minute, hold on. Can we pray for you?” I put my
hand on her shoulder, and she started just within a minute or two and just
the tears just flowed.
Participant 006 identified a significant turning point in relation to responsibility in his
own life and relayed the following honest admission about this new depth of
responsibility:
There are different aspects of responsibility in your life. I’ve got
responsibility as a husband, which I certainly think I’m getting better at as
I go through and the time of the Band of Brothers was a crucial point for
that, particularly with my responsibility to marriage.… I just recently
recommitted my heart to the Lord in the summer. We came on the
introductory weekend in September .Then Band of Brothers started not
long after that. So having not been living a close life with God, I had also
been mistreating my wife, not in terms of adultery or anything like that,
but I was drinking and she didn’t like that, and generally not treating her
like I should have, so Band of Brothers really helped me address that issue
with God’s help as well, and he’s definitely shown me what bits I need to
try harder in, in terms of responsibility in my marriage. That’s seems to be
the only responsibility thing that comes to mind just now.
The narrative conveys the depth and weight of change that seems to have taken place in
the area of responsibility in this participant.
While the post-intervention reflective narratives give little indication of growth or
increase in the presence of responsibility in the group, the interview transcripts unveil
three main results: (1) an increase in the sense of responsibility as mutuality across the
group and among the group participants, (2) the refining of responsibility within a group
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already confident in this regard, and (3) the powerful extension of a new sense of
responsibility to other contexts and spheres of life in two participants.
Integrity. The post-intervention reflective narratives presented a mixed picture of
growth in integrity. Participant 005 offered a single statement indicating no apparent
change whereas participants 001, 004, and 007 reflected some increased level of integrity
but in different ways. Participant 001 moved from a reticence to share his true self with
others to inviting others to help “correct” him. Participant 007 also expressed a reenforced commitment to “allowing the real me to show through to others.” Given the preintervention reticence of the group to allow others to see and share in their struggles and
their true selves, this change indicates a move towards a greater integrity of authenticity.
Participant 004 simply indicated a new integrity in terms of honesty with himself and
others:
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Table 4.17. Integrity Pre- and Post-Intervention Reflective Narrative Quotations

Participant

Pre-Intervention

Post-Intervention

001

I guess we are always going to have part
of ourselves hidden from others. To me
the important part is that we are honest to
God. I do keep myself to myself.
I always felt that if you found out the
truth about me you would reject me, so I
have always been afraid of this
characteristic. However, I know not to be
afraid. As they say, “Find out about the
truth about yourself and the truth will set
you free.”
Integrity and honesty are both major parts
of how I live life. Authenticity is perhaps
lacking at certain times, as I would be
prone to the “grin and get on with it”
attitude; not really allowing others to see
(or share) my struggles.

My family and my small group serve as
my accountability group, and I use them
to correct me when I am not acting as I
should.
I believe I have become more honest with
myself, and that way I can be honest with
other people without fear or regret.

004

006

007
I believe I have integrity. My years of
faith have taught me (often painfully—I
am a slow learner sometimes) that it
simply does not work if I know
something, believe something, am aware
of something, and yet do not apply that to
all my life.… I hate telling people things
they don’t want to hear, and sometimes I
deceive in order to please. This is
something God is disciplining me about.

No real change observed from my first
assessment.

I try hard on this score, conscious that it is
something I constantly need to keep a
check on. It is too easy to slip into “little”
lies, both to others and myself, often to
keep up an image. Personal alignment and
practicing the “secret place” has been a
real help in this matter, allowing me to
align myself with God daily so that I keep
short accounts. I am also learning to live
authentically and allow the real me to
show through to others.

The post-intervention reflective narratives offered some redress of balance in the
paradoxical picture of integrity that emerged pre-intervention. The confidence of some
pre-intervention statements is upheld post-intervention but bolstered by comments that
seem less concerned about “what other people think.”
In the post-intervention interviews, the participants shared a number of stories
where integrity had been strengthened and evidenced in visible and perceptible ways:
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There are numerous occasions where the automatic response is not to be as
truthful or not to be as honest as we might be to make it look better on
either ourselves or on the team or on whatever to kind of put this front up
and that is, I guess, a daily challenge to understand how God wants me to
operate in those areas and when to take a stand and do something that is
against the grain.… I was thinking about it right through the period and
when we were discussing this subject in the small group.
I felt that when men had opened up, especially the weekend away we had,
men really opened and shown real emotions, was a thing that I found
really beneficial to me and has helped me not to shy away from that and
be able to show emotions, be able to allow the spirit to work.
I would say it [Band of Brothers] brought me out of myself. It let me try
and get closer to other people because I find it really difficult letting
people into me, you know. And I felt that I could. I began to open up, you
know what I mean, instead of being back into this frightened wee boy
again and I think it was all about trust. I think, again, I can trust these
people, you know, and, you know, I have got trust issues. I think I could
trust the guys in the Band of Brothers.
Everybody has always seen me as a nice person outside of church, and I’d
tell them if anybody ever asked me about whether I went to church, but at
the time I felt like a very different person in the church and out the church,
and God really convicted me about that when we looked at integrity and
standing up for God, and if God means really what I say he means in my
life then I should be saying that and telling others that as well. And I
suppose that’s something God’s still convicts me with.
Integrity because of the developing experience of my personal working
out of the relationship with God, that has increased for me the sense of
integrity or the understanding of what integrity means.
The interview transcripts point toward an increase in both honesty and authenticity with
regard to integrity. Four of these five paragraphs indicate a definite shift in the way
integrity impacts daily living rather than participants simply suggesting that they
understand integrity better. Increase in integrity seemed to be more than an enhanced
cognitive awareness but a different way of living in some areas.
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Summary
The following points represent a summary of findings for research question 2
based on the quantitative and qualitative data provided for the purposes of triangulation.
•

Adherence to and practice of the disciplines of the community rule of life

increased both in terms of more practice and enhanced practice.
•

Increase or improvement in fourteen of the fifteen disciplines was found in

both the quantitative and qualitative data.
•

Fasting remained the least practiced discipline pre- and post-intervention.

•

The rule of life as a package and structure of disciplines heightened

participants’ overall awareness or consciousness of the disciplines and called them to a
more intentional practice of the disciplines.
•

The participants reflect a greater fluency in the disciplines post-intervention.

•

Improvement in understanding, awareness, and presence of the five spiritual

leadership characteristics is evidenced in both qualitative and quantitative data.
•

Positive change in humility as teachability appeared most frequently in the

qualitative data.
•

Increase in clarity was evidenced most in perspective, relationship with God,

discernment of God’s voice/leading, and personal development/healing.
•

Mercy had the lowest qualitative evidence of change although some self-

admitted change in amnesty was noted.
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•

Responsibility as mutuality evidenced the most positive change from the

qualitative data, but for a few participants a new sense of overall responsibility across life
was identified.
•

Integrity had its greatest increases in authenticity and openness to others but

also impacted beyond cognitive awareness to how participants lived beyond the group.
•

Many self-admitted changes were made by participants regarding their

community rule of life adherence and the presence or growth of spiritual leadership
characters.
•

Participants’ responses in the interviews indicated increase not only in

understanding of the spiritual leadership characteristics but also internal or dispositional
growth within them of those dispositions/characteristics.
Research Question #3
The purpose of this dissertation was to evaluate the development of five spiritual
leadership characteristics within the lives of a small group of men as they practiced a
community rule of life over a six-month period. In order to assess the relationship
between the dependent and independent variables, research question 3 asked, “What is
the relationship between adherence to the community rule of life and the increase of
spiritual leadership characteristics in the individual?”
The increase in both the quality and quantity of adherence to the community rule
of life and the increase in understanding, awareness, and presence of the spiritual
leadership characteristics made formulating a premature conclusion to research question
3 a significant temptation. However, in order to answer research question 3 appropriately,
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only qualitative references that made direct connections between the practice of the rule
of life and the increase and development of spiritual leadership characteristics were used.
I have organized the relevant data from the interview transcripts into three sections: (1)
relationship of individual disciplines to the development of spiritual leadership
characteristics, (2) relationship of the rule of life as a whole to the development of
spiritual leadership characteristics, and (3) relationship of intentional discussion of the
spiritual leadership characteristics and their subsequent development.
Relationship of Individual Disciplines to the Development of Spiritual Leadership
Characteristics
All seven participants alluded to connections between the individual disciplines or
a cluster of disciplines with some level of deeper formation of the spiritual leadership
characteristics. In order to summarize the findings, I have presented them under the three
alignment spheres of the community rule of life—personal, communal, and missional.
Firstly, I will consider the personal alignment disciplines (personal prayer,
spiritual study, solitude, intentional rest, and fasting). With the exception of fasting, clear
connections were made between the other individual personal alignment disciplines and
the development of spiritual leadership characteristics. Participants 006 and 007 alluded
to the following relationships between the dependent and independent variables,
specifically personal prayer, spiritual study, and intentional solitude impacting clarity:
[Concerning clarity,] I think going back to the fifteen spiritual rules,
spending time with God on a day-to-day basis and listening to what he has
to say, and although you sit there and don’t hear an audible voice of God,
you just get an inner peace about the decisions that you make on a day-day
basis and I would accredit that to spending more time with God on a dayto-day basis, I really do.
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For me part of it was learning to pray into Scriptures, which in all my
years as a Christian I hadn’t done.… I would now read a shorter passage
and pray into it, really say, “What’s God saying to me now?” And that has
helped develop me hearing God’s word. That’s certainly for me the most
significant thing
Participants also evidenced personal prayer having some relationship to integrity, tenacity
and clarity (responsibility):
[In response to what characteristic changed the most,] I guess integrity
because my prayer relationship has deepened, so my walk with God has
deepened and has helped me fight spiritual battles. There are inevitable
[sic] some battles that like Paul’s thorn in the flesh, they always are with
you trying to trip you up, and so the closeness to God has helped me to
fight those battles.
Clarity, I’ve learned the need to absolutely understand myself and not
about how I appear but how I am, what the real me is not how I make
myself appear to you or anyone else and that praying process communing
with God has allowed that to develop because God has been helping me
see things that need to change and develop and that’s been very much a
part of that.
The transcripts evidence some indication that personal alignment disciplines had a
perceived impact on the development of spiritual leadership characteristics.
Secondly, the communal alignment disciplines (small group, corporate reflection,
corporate prayer, accountability, and confession). The disciplines associated with the
communal activity of the intervention had the greatest relationship with the apparent
increased formation of spiritual leadership characteristics. Five out of seven participants
alluded to this connection in the following ways.
In addition to the narratives that expressed additional responsibility as a result of
experiences with corporate prayer and healing (see pages 157) the following transcripts
evidenced similar connections between spiritual disciplines and spiritual leadership
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characteristics. Participants indicated that corporate prayer had some effect on
responsibility, servility (humility), and mercy and that small group, corporate reflection,
accountability, and confession gave way to clarity, mutuality (responsibility), and
authenticity and honesty (integrity):
Corporate reflection, I guess realizing we could relate to one another a
wee bit more and perhaps thought … that we weren’t that far removed and
different from one another and that only came through the corporate
reflection, that only came through the group sharing time, so, I guess I was
touched by that.
It [Band of Brothers] disciplined me to listen to another person’s point of
view and try and look and see where they’re coming from.
[In relation to being part of a diverse group,] it made me have another look
at me. You know, made me search inside me again to see, am I right here,
am I wrong, you know, and to look at myself again and see what areas of
my life I need to change and develop.
I believe that the Band of Brothers gave me integrity. You know what I
mean. And the ability to look at my part, I mean I can’t blame my ex-wife
for everything.
Further comments suggested that confession related to honesty (integrity), amnesty
(mercy), and clarity and accountability to servility (humility), mutuality (responsibility),
authenticity and honesty (integrity):
[Talking about confession,] it is about getting me away from myself and
being with other people. Eh, dealing with temptation and offering
forgiveness to people.… It makes you more aware of you know what,
yourself and where you are going wrong and what you are doing right.
You know it was far more meaningful,… the accountability, you know
when you are in that group of three, four, or five men and you were being
honest with each other and you were talking about how your week had
gone and how it hadn’t gone, then that, that was the thing that helped
encourage.
The communal alignment disciplines of accountability, confession, and corporate
reflection had some connection with mercy:
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I think listening. You know the disciplines that involve accountability and
just listening, listen to the other person’s story. I think that, for me that is
it, in a nut shell anyway… listening more than you are speaking, you are
probably halfway towards being merciful anyway... it’s when we talk that
we [laughter] mess up. I think as long as you are only listening then.
In summary, participants regularly identify a connection between communal alignment
disciplines and the formation of spiritual leadership characteristics.
Thirdly, I will consider the missional alignment disciplines (worship celebration,
hospitality, stewardship, service, work/vocation). Two participants identified the impact
of three of the missional alignment disciplines on the spiritual leadership characteristics.
Participants expressed their awareness of a potential relationship between
stewardship and servility (see page 141-42 on stewardship), service and
clarity, worship with mutuality (responsibility) and authenticity (integrity),
and hospitality with responsibility and mercy:I suppose as well through
serving other people. I get a peace through serving other people. There
was a real sense as I’ve already mentioned, of God saying to me, “This is
what you want to do on a day-to-day basis, just wanting to serve,” and
God made that very clear to me. Clarity as well in terms of values how we
understand ourselves.
I very much enjoyed the love feast we did. I think that’s an excellent way
of just expressing your brotherly love for each other. My relationships
grew with the people that were there, the people participating in the love
feast, and I suppose it kind of ties in with the washing of the feet is a kind
of expression of love. I know the theme is different, but the relationship
between the people who participated there was a deepening of
relationship.
Understanding that hospitality is not just something you do to be nice but
it is a spiritual discipline has also helped because it helps when there are
times when you say, “Lord I’ve had enough of this,” to understand that as
a spiritual discipline, even the word discipline, this is where God is
leading us at the moment and where that will end up is in God’s hands.
I did have stuff to learn about it [mercy] here, one of them being that
mercy is more than forgiveness, like looking at hospitality and sharing and
giving of yourself. In terms of forgiveness, I always had a peace about
myself that I’m a very forgiving person, but it definitely opened my mind
to the other aspects of mercy, hospitality.
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The interviews suggest that participants identified a range of connections between the
missional disciplines and the formation of spiritual leadership characteristics.
The communal alignment disciplines emerge as the most commonly identified disciplines
that had a direct impact or clear relationship with spiritual leadership characteristic
formation. Further, five of the seven participants alluded to the connection increasing the
validity of the relationships.
Relationship of the Rule of Life as a Whole to the Development of Spiritual
Leadership Characteristics
Five of the seven participants indicated that the structure and process of the rule
of life as a whole had been an important introduction to their lives. However, only three
of the five (001, 005, 006) make a direct and explicit connection between the community
rule of life and the development of spiritual leadership characteristics, in particular,
clarity and responsibility:
I think the structure of the material and the work that we were doing on
balancing our life was important and it is good to have a way of getting
perspective of where you are and things, highlighting both the positives
and the negatives so that negative stuff you can say right that is where I
need to work on.
The Band of Brothers process and the weekends away have made some
things clearer,… and the act of categorizing things and analyzing things
and looking at the sort of time management side of things, those sorts of
exercises all helped in clarity from that point of view.
Taking it as a whole, then, I have benefitted spiritually tenfold. I really
like the idea of looking at personal, communal, and missional, and if we
look at these three aspects, my personal life and my relationship with God
have grown massively just because of the daily time I spend with him.
Communal, even just taking the relationship I had with the other guys in
Band of Brothers, to serve each other like that has benefited me much.
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The relationship between the community rule of life as a whole and the spiritual
leadership characteristics was often subtly present in the transcripts, but these three
comments gave a clearer and more explicit connection.
Relationship of Intentional Discussion of the Spiritual Leadership Characteristics
and Their Subsequent Development
The interview transcripts revealed one further finding regarding the relationship
between the disciplines of the community rule of life and the development of the spiritual
leadership characteristics. The corporate reflection discipline practiced as part of the
small group focused on a different spiritual leadership characteristic each week. As a
result, a significant connection can be traced from this one discipline to the formation of
spiritual leadership characteristics precisely because awareness and understanding was
raised in the intentional discussion of those characteristics during the corporate reflection.
Four of the seven participants clearly articulated the connection. I have italicized the
specific vocabulary that refers to the intentional discussion of the corporate reflection.
Intentional discussion during corporate reflection on humility and integrity gave
way to humility and integrity
God really convicted me about that [integrity] when we looked at integrity.
When we were discussing this subject [integrity] in the small group,
something would generally come to mind of this area that I should be
working on and challenge myself about where I could have dealt with a
certain situation differently and I think the awareness of it is vital.
Talking about integrity, participant 001 reinforced the connection:
I think as these characteristics and the other things that we have been
working on throughout this course have had an impact on each of my
areas of my life, it can’t help but have a knock-on impact into how I deal
with situations, how I deal with people.
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For me humility is the one that has changed most.… Looking at humility
was challenging definitely for me and taught me.
Participants also identified intentional discussion during corporate reflection on clarity
and mercy impacting clarity and mercy:
I am just more aware of that clarity. Before I didn’t really give it a
thought, but having focused on it, you become more aware of it. I mean a
year ago, we wouldn’t have looked at depth on any of those things. We
only really looked at them when we got together, collectively… My
understanding has certainly deepened with regards integrity, mercy and
responsibility and mercy and so forth, absolutely.
[Talking about mercy,] I think again, when you focus on things like that,
then it highlights your shortcomings as much as it does your successes,
maybe even more so, your shortcomings.
[In relation to question on mercy, h]ighlighting it as we are talking about
it as we are just now in terms of seeing it in line with the other five or
other four characteristic[s] seeing that is an area that I am maybe not as
good on, so there is that academic if you like understanding of it, but then
also when we talk about the small groups and we understand, or I am able
to see, where other people have maybe demonstrated that and that is
maybe something I can reflect or echo and understand it, that is maybe
something that I need to be, to be working on.
Particpants also made general comments about intentional discussion during corporate
reflection on all the spiritual leadership characteristics impacting the same:
The discussion of the five spiritual leadership characteristics … really
helped me to search myself, speak to God, speak to my wife, speak to
others, and I’ve definitely improved in terms of these characteristics as a
result of that.
I just felt with those things [spiritual leadership characteristics] I was
becoming more aware when we were discussing it within a group, you
know. A better idea of it I guess for seeing things a wee bit more clear and
having a clearer picture for certain things. Just really sharing in an open
discussion with others, I guess.
The intentional discussion of the spiritual leadership characteristics produced an
increased awareness and understanding of the characteristics but also helped participants
reflect on the presence of each characteristic in their own lives. The intentional discussion
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also seemed to create an environment in which participants could learn from one
another’s experiences, practices, struggles, and successes in the spiritual leadership
characteristics.
Summary
The following points represent a summary of findings for research question 3
based on the qualitative data.
•

Increased practice and frequency of individual disciplines or clusters of

disciplines contributed to an increase or development of spiritual leadership
characteristics.
•

Increased practice and frequency of communal alignment disciplines reflected

the strongest and most widely acknowledged relationship between practice of the
community rule of life and the increase of the spiritual leadership characteristics.
•

The introduction of the community rule of life as a whole contributed to the

increase of the spiritual leadership characteristics.
•

Intentional discussion of spiritual leadership characteristics helped increase

awareness, understanding, and development of the spiritual leadership characteristics.
Summary of Major Findings
The summaries of findings offered at the end of each research question were
wide-ranging. However, I have constructed the following summary of major findings
based on identified common threads throughout Chapter 4.
1. An intentional structure—The participants identified the structure and
organization of the community rule of life as a helpful enhancement to the intentional
practice of the spiritual disciplines already present in their lives.
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2. Interrelated pre-intervention to post-intervention increase—The data suggests
some level of interrelated increase between the quantity and quality of both their
adherence to the disciplines of the community rule of life and the development of the
spiritual leadership characteristics.
3. Awareness by intentional discussion—The weekly corporate reflection on the
spiritual leadership characteristics played an important role in raising the group’s
awareness, understanding, and formation of the spiritual leadership characteristics.
4. Lack of common patterns and the individual—While evidence suggested that
the practice of the disciplines of the community rule of life aided the development of
spiritual leadership characteristics, few comprehensive or uniform patterns could be
identified across the whole group.
5. The place of diverse community—The regular meeting together of the group
fostered their sense of diversity and community, which, in turn, encouraged both
adherence to the community rule of life and development of the spiritual leadership
characteristics.
6. Dispositional change and living life—The group identified real changes that
had taken place in their daily living across the variety of spheres and contexts in which
they functioned as a result of the intervention.
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CHAPTER 5
DISCUSSION
Major Findings
Chapter 1 outlined concerns regarding the decline of spiritual leadership among
Christian men in the United Kingdom, not only in the organizational life of the church
but more specifically in the variety of contexts and functions in which they exert
influence and leadership beyond the walls of church in the regular courses of life.
Chapter 2 considered the nature and contexts of spiritual leadership and suggested that
internal character was the critical factor in determining the quality of spiritual leadership
exercised irrespective of role, context, or task. Based on an exegesis of John13, I
identified five characteristics from the life of Jesus that seemed central to his leadership
character—humility, mercy, clarity, responsibility, and integrity. The focus of concern
moved on to the issue of spiritual formation and how such characteristics or dispositions
could become internally developed in the life of Christian men. The value and necessity
of community and relationships for personal spiritual formation and growth was
highlighted with a specific emphasis on diversity in community. The addition of an
intentional structure of spiritual formation via a community rule of life was unpacked to
form the basis of the intervention.
The purpose of this research project and ministry intervention was to explore and
evaluate the development of five spiritual leadership characteristics (humility, clarity,
mercy, responsibility and integrity) within the lives of seven men as they practiced a
community rule of life over a six month period.

Wills 184
The data uncovered six major findings summarized as follows: (1) an intentional
structure, (2) interrelated pre-intervention to post-intervention increase between the
practice of spiritual disciplines and spiritual leadership characteristics, (3) increased
awareness in both disciplines and characteristics by intentional discussion, (4) lack of
common patterns and the individual, (5) the place of diverse community, and (6)
dispositional change and living life.
An Intentional Structure
The pretest questionnaires indicated that participants in the intervention had prior
experience of and practice in the fifteen individual spiritual disciplines. A wide range of
experience and practice existed among the participants. Participants practiced some
disciplines more than other disciplines and with different experience, frequency, and time
from other participants. The presentation of the individual disciplines of the community
rule of life was not, therefore, an introduction of new spiritual disciplines or practices for
the group.
Instead, the participants identified the structure and organization of the disciplines
into an intentional community rule of life as a completely new introduction to their
spiritual life, which gave a clear picture of the kind of practices they wanted to embrace
into their day-to-day living. Participants indicated that this new introduction was a
helpful enhancement to the intentional practice of spiritual disciplines already present in
their lives. Participants spoke of the community rule of life as providing a “benchmark”
or “checklist,” whereby “categorizing” the disciplines increased their consciousness of
them or lack of them. The intentional structure of the community rule of life helped to
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move participants from a largely random, haphazard, and unintentional practice of
disciplines to a more ordered, deliberate, and conscious practice.
One participant suggested that simply having the disciplines highlighted and
written down provided him with a structure against which he could begin to identify the
disciplines that were strong and the ones that were weak in terms of practice. In turn, the
participant was then able to make necessary adjustments in his daily rhythm in order to
remedy an area of concern. For this participant, the introduction of intentional solitude in
the middle of his office day became a significant readjustment but with personal benefit,
in this case a greater sense of clarity to hear God’s voice. Such an approach was
envisaged in Chapter 2, recalling the comments of Willard and Geoffrion regarding the
importance of forming a strong commitment and habit in the realm of spiritual disciplines
(Willard 68; Geoffrion 73). The community rule of life helped participants to introduce a
more habitual practice of disciplines into their everyday living and so effect spiritual
change and transformation within them.
The regular meeting of the small group also enhanced the structural merit of the
community rule of life. The discipline of accountability practiced in the small group
context included specific questions about progress, success, and struggles in the area of
the spiritual disciplines and strengthened group and individual consciousness in this
regard. Four out of seven participants noted the value of increased accountability in the
interviews. One participant suggested that accountability “is a bit of pressure to some
extent, but it is good pressure.… You certainly need it sometimes to give you a kick up
the backside.” Another noted that “sort of being accountable to people … created a drive
… to be definite about what we are doing, so rather than just … things happening by
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mistake.” The historical model of Wesley’s bands formed the basis of the communal
disciplines of the community rule of life. Wesley fostered a strong sense of confession
and accountability in the band meetings through the asking and answering of direct
questions. Similarly, the accountability towards adherence to the community rule of life
was intentionally structured into the questions used by the accountability group and
within the pastoral context of community, mutuality, and responsibility.
Three participants went on to suggest that the overall community rule of life had,
in fact, contributed to the increase of the spiritual leadership characteristics of clarity and
responsibility. Two more participants noted the community rule of life itself was a
significant introduction to their lives. One participant suggested the structure of the
community rule of life and the material covered increased clarity by giving perspective
on “where you are” but added that the balance it has created in his life had “helped me to
listen to God’s will more.” Another participant expressed a general spiritual benefit from
the Community Rule of Life and spoke of clarity in terms of his deepening relationship
with God, specifically impacted by the personal alignment disciplines and his increased
relationship with the other members of the Band of Brothers through the communal
alignment practices. In this regard, Milroy agrees (2). The intention of the community
rule of life was, after all, much more about spiritual formation than about checking off a
list of tasks.
However, another observation not yet mentioned is important. Four out of the
seven participants talked in their interviews about the challenge of balancing life.
Constant demands of work, family, and church in particular create a tension of
responsibility and time. As such, commitments to spiritual disciplines are often neglected
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or set aside to focus on whatever demand is current and urgent. Prioritizing the range of
responsibilities appropriately for life can go out of focus. The challenge of time and
balance reflects Canham’s concerns regarding the busy life led by many and the need for
order akin to rule of life to help re-balance the soul (11). One participant however, used
the community rule of life structure to help him reconsider how he used his time and
where he might make more fundamental changes towards “simplicity” and “balance” in
life, and invited the group to keep him accountable to it. Another participant simply noted
that the introduction of a structure for living introduced a new level of balance across his
day and week because he was more intentional about how he might use his time and how
he could better focus on intentional practice of spiritual disciplines he knew would be
beneficial.
The increase in personal awareness of the individual disciplines as a result of the
organized structure of the community rule of life was a dominant theme throughout the
interviews. The words aware or awareness regularly appeared in relation to the
intervention as a whole. Raised awareness of spiritual disciplines and practices across the
group has resulted in a greater sense of intentionality regarding the practice of the
community rule of life. One participant commented: “Becoming aware of the amount of
time spent on specific things, so personal prayer for example or Bible study, again to total
that up and to actually have a place for recording that, it just makes you think about it
again.” Another noted that the community rule of life was “a reminder of where we
should be at, or where we should be aiming for.… Even if you are aware of how far you
fall short, it is still a help.” The introduction of the structure of the community rule of life
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stimulated an increased sense of consciousness and awareness regarding disciplines that
participants previously practiced but were keen to develop more.
The danger identified in Chapter 2 regarding a legalistic approach to the spiritual
disciplines is worth noting again. The use of words such as “checklist” by participants
could be misunderstood as an unhealthy approach to adherence to the community rule of
life and such that it becomes a rule of death instead (Celebration 9), legalistic and
spiritually constraining rather than liberating as means of grace. Rather than intending the
community rule of life to provide a checklist of practices to which participants were
rigorously held, the disciplines were to be received as ways of aligning oneself to God, to
others. and to the world. However, occasional attitudes emerged from the interview
transcripts concerning this issue. Participants often responded initially to questions about
the community rule of life by confirming whether or not they had practiced the discipline
sufficiently, adequately, or appropriately. Comments about how the disciplines had led
them into a deeper and better relationship with God, with others, with themselves, and
with the world around them often came in response to a second level of questioning,
which specifically prompted them to think about what impact the disciplines had on
them.
Interrelated Pre-Intervention to Post-Intervention Increase
The aim of the intervention was to increase the level to which the five spiritual
leadership characteristics were present in the lives of the participants as they committed
themselves to the community rule of life. I designed the research questions to evaluate
levels in both the dependent and independent variables pre- and post-intervention and to
assess the relationship between the two. The pretest quantitative questionnaire for the
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community rule of life indicated that participants were already practicing the individual
disciplines, albeit at different levels, and the pretest reflective narratives suggested that
participants could also identify the spiritual leadership characteristics in their own lives,
again at different levels. The presence of both was not unexpected given the Christian
experience of participants. The critical point of assessment was whether increase in both
variables could be detected after the intervention and if a direct relationship could be
established between any increased practice of the community rule of life and any
perceived increase in spiritual leadership characteristics. The data suggests some level of
interrelated increase between the quantity and quality of both their adherence to the
disciplines of the community rule of life and the development of spiritual leadership
characteristics.
The posttest questionnaires indicated a group increase in every spiritual discipline
in the community rule of life in terms of experience, frequency, and time. Individual
participants did not record increases in every spiritual discipline, but every participant did
record an overall increase in terms of experience, frequency, and time. The postintervention interview confirmed that participants’ perceived personal changes in their
practice of the spiritual disciplines and that positive change could be identified by
participants in both the quantity and quality of practice. The impact of the community
rule of life as a whole also strengthened the case for identifying an increase in adherence
as participants spoke of the increased awareness and consciousness of their practice of
the disciplines.
The increase in quality of practice as well as quantity was important given the
prior experience and exposure of participants to the spiritual disciplines. All seven
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participants expressed at least one example of an enhanced practice of a discipline during
the period of intervention, although most participants noted several. In addition,
participants spoke more about enhanced practice than increased practice, although the
latter was evident, too.
Overall, the quantitative and qualitative data indicated an increase in both the
quantity and quality of adherence to the community rule of life.
The participants also offered testimony to the increase of spiritual leadership
characteristics. The post-intervention interviews contained a plethora of stories and selfadmitted changes across participants and across the five characteristics. Although each
participant evidences a different combination of increases in spiritual leadership
characteristics, the findings in Chapter four indicate specific group development in the
following areas.
The positive development of teachability as an expression of humility was
identified across the group from the transcripts. The value of learning from each other
and the benefit of differing perspectives surfaced regularly. The context of the small
group provided a opportunity for the group to meet together and take time to share
perspectives and opinions on life, work, spirituality, struggles, challenges, weaknesses,
and other issues, including their progress in the disciplines of the community rule of life
and the spiritual leadership characteristics. However, the value of the disciplines
associated with the small group seem to have fostered a deeper appreciation of listening
to others and remaining open to learn from them. Humility was expressed here in terms
of challenging the assumption that the individual always knows best. Instead, recognition
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of one’s own limitations in terms of knowledge and understanding became more
apparent.
Four areas emerged in relation to clarity. The combination of participants’ stories,
reflections and comments reflected group development in clarity of perspective,
relationship with God, discerning God’s voice and leading, and personal development
and healing. With regard to clarity of perspective matters such as priorities, relationships,
understanding others, and seeing one’s own shortfalls were raised and participants spoke
of a better understanding in such areas. Discerning God’s voice was less spread across
the group; nevertheless, one participant expressed a new confidence in hearing the voice
of God in his life while another connected a new direction in life and a call to ministry
with clarity of purpose that emerged throughout the intervention. In terms of relationship
with God, one participant acknowledged a new “Christ-focused” clarity and another
expresses how his communion with God had deepened to a much more personal level.
Finally, in relation to clarity, two participants noted the fact that they had a clearer
understanding of themselves and were able to build on that clarity in their own personal
development, and one participant expressed a new clarity that had healed anger and
resentment inside of him.
Amnesty surfaced as the key area of change with regard to mercy, although
change in this characteristic was more difficult to assess or identify. However, four
participants indicated that their capacity for forgiveness or unconditional acceptance of
others had changed. One very powerful testimony expressed a significant change in
perspective from one participant in relation to his estranged wife. Another spoke of his
reactions to family, work colleagues, and even others with whom he played competitive
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sports , and his awareness and desire to be a peacemaker, or simply to turn the other
cheek. During the intervention, participants did share personal stories of conflict or
separation at the small group. In turn, the small group or accountability group offered
prayer and encouragement, or shared their own struggles in such situations. While some
of the success stories in this regard were highlighted in the interviews, many of the stories
shared within the group remained an ongoing struggle for participants and were never
mentioned in interviews or reflective narratives.
With regard to responsibility, the pre-intervention narratives indicated that six of
the seven participants were confident in the presence of this characteristic in their lives.
However, some of the pre-intervention reflective narratives admitted a weakness in terms
of mutuality although responsibility in terms of tenacity was strong. Following the
intervention the group evidenced an increased sense of responsibility in terms of
mutuality towards each other and also in their sense of relational responsibility beyond
the group. Five participants admitted their increased sense of responsibility and mutuality
towards other group members. One participant noted the fact that he now “could share
with them to a level that I couldn’t have done prior to that.” A deepening of relationship
between the group surfaced through the participants’ comments as did the subsequent
sense of responsibility to them in prayer, in friendship, in support, and in encouragement.
Pre-intervention narratives expressed weakness in terms of acknowledging a need for
other people, so the development of mutuality was a significant group development.
Indeed the sense of community became one of the central aspects of the intervention
findings.
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Finally, integrity developed across the group in both authenticity and honesty.
Particular improvement was noted with regard to participants’ self-confessed unhealthy
concerns as to “what other people think” of them. The concern raised was not only an
issue present beyond the group in non-Christian environments, such as places of work,
but was present in the group in the early stages. One participant spoke of how uneasy the
group felt in confession and during the love feast, when pride would dominate the
atmosphere in the early stages of the small group. However, he reflected the change in
atmosphere as time went on when he commented, “It was nice once you got over the
initial barrier—I felt comfortable.” Examples of how integrity had impacted their daily
lives supported this observation about the group’s development in integrity. The
examples spoke of their tendency to live and work with greater authenticity and honesty
in spite of what those around them may or may not think.
Participants identified other individual and personal areas of growth, but this
synopsis offers a summary of the areas of group change in relation to the spiritual
leadership characteristics.
While the data suggested increases in the level of adherence to the community
rule of life and the level of spiritual leadership characteristics, the intervention was
ultimately concerned with the relationship between the two and whether or not the
increase in adherence to the community rule of life had an identifiable positive impact on
the development of spiritual leadership characteristics. Some references and connections
have been drawn thus far, but the data provided by the interviews indicated that the
community rule of life impacted positively on the development of spiritual leadership
characteristics in three main ways: (1) relationship of individual disciplines to the
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development of spiritual leadership characteristics, (2) relationship of the rule of life as a
whole to the development of spiritual leadership characteristics, and (3) relationship of
intentional discussion of the spiritual leadership characteristics and their subsequent
development. The second and third categories here had the broadest identification across
the group.
First, the participants made a number of isolated and independent connections
between their personal experiences of individual disciplines and the impact of those
disciplines on individual spiritual leadership characteristics. Table 5.1 summarizes these
autonomous observations made by participants post-intervention. After each
characteristic I have noted in parentheses how many participants identified the
connection. I have also included a third column that records the characteristics I expected
to change by the practice of each discipline. Fasting, intentional rest, and work/vocation
are not included as none of the participants connected these disciplines to a spiritual
leadership characteristic.
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Table 5.1. Autonomous Connections between Disciplines and Characteristics
Spiritual Leadership
Characteristic Expected to
Change
Responsibility, integrity,
clarity, humility, mercy
Responsibility, integrity,
clarity, humility, mercy

Discipline

Spiritual Leadership
Characteristic Impacted

Personal prayer

Clarity (2), integrity (2),
responsibility (1)

Personal spiritual study

Clarity (2)

Solitude

Clarity (1)

Humility, clarity, mercy

Small group

Responsibility (2), integrity (2)

Humility, clarity, integrity

Confession
Accountability

Responsibility (1), integrity
(1), mercy (1)
Responsibility (1), integrity
(2), humility (1), mercy (1),
integrity (1)

Humility, clarity, integrity
Humility, clarity, integrity

Corporate prayer

Humility (1), mercy (1)

Humility, clarity, integrity

Corporate reflection

Responsibility (1), integrity
(1), mercy (1)

Clarity, humility

Stewardship

Humility (1)

Responsibility, humility,
mercy

Service

Clarity (1)

Mercy, humility

Worship

Responsibility (1), integrity (1)

Humility, clarity

Hospitality

Responsibility (1), mercy (1)

Mercy, responsibility

The autonomous nature of these findings made drawing group-wide observations
difficult. While the participants volunteered positive accounts of how individual
disciplines had helped them grow personally in specific spiritual leadership
characteristics, few common relationships between disciplines and characteristics could
be established.
However, the data did indicate that the communal alignment disciplines were
most frequently cited as the disciplines that impacted the group in terms of fostering
spiritual leadership characteristics. Again, the observation is offered with caution. Little
commonality was found in terms of drawing conclusions about how individual
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disciplines impacted individual spiritual leadership characteristics. Nonetheless, I can
identify a legitimate link between the specific disciplines of communal alignment and the
strengthening of the spiritual leadership characteristics. Five participants explicitly
connect their experiences in the communal disciplines with increased formation of the
spiritual leadership characteristics. The disciplines of communal alignment are small
group, corporate prayer, corporate reflection, accountability and confession and are
focused around gathering together as a small group community. In Chapter 2 I identified
these disciplines as the centerpiece of the community rule of life where group members
entrusted themselves to one another in confession and accountability and encouraged one
another with prayer and corporate reflection. The results suggest that at the very least,
participants found these disciplines to be the most fruitful in terms of their own spiritual
development.
The value of community is noted here in anticipation of the later section in this
chapter, but a specific focus on the value of the small group and the associated disciplines
is important. Chapter 2 outlines some of the essential characteristics of a small group that
has at its heart an intrinsic atmosphere for spiritual formation.
The model for the small group disciplines was Wesley’s class and band meetings.
The aims and objectives of the class were clearly stated in the rules and their intention
was to help group members remind one another of what behavior should be avoided or
embraced. The parallels with some of the comments made by participants in the
intervention are clear. The participants valued the system of open and honest confession
and accountability, where encouragement was offered through corporate reflection and
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prayer, and personal experiences were used to offer helpful guidance so that sound
practices could be introduced or maintained.
The small group needed to be more than just a meeting place. Both Guder and
Bilezikian note that meeting together is not enough but that a small group must create an
environment of mutual commitments so that it becomes a safe and open place for sharing,
serving, worshipping, rejoicing and mourning together, and holding one another
accountable in daily living. The design of the small group in the intervention did not only
create a space for men to come together but to share life, struggles, and joys. Disciplines
such as accountability, confession, corporate prayer, and corporate reflection helped to
facilitate the kind of atmosphere and commitments of honesty and openness that till the
soil of spiritual formation. The communal disciplines of the community rule of life
formed around the small group seemed to have had the kind of effect anticipated by
Guder and Bilezikian.
However, before moving on, a second and rather different observation can also be
made. In Chapter 2, I sought to outline the fifteen disciplines of the community rule of
life and offer suggestions as to which spiritual leadership characteristics would be
positively impacted by each of those disciplines. Table 5.1 revealed little, if any,
congruence between the anticipated impact of disciplines on characteristics in Chapter 2
and the actual results of how the disciplines impacted the formation of the characteristics.
Secondly, the level of impact of the community rule of life as a whole on
participants has already been noted, but we observe here that the characteristics of clarity
and responsibility emerge as the areas impacted for at least three of the participants. The
specific ways in which the three participants indicated that the community rule of life
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impacted them in relation to clarity and responsibility are also identified by the other
participants but without the direct link to the characteristics. Comments of increased
awareness, intentionality, and balance made by these three participants are replicated
across the group in terms of how they viewed the community rule of life. Clarity and
responsibility emerged in tandem in terms of the impact of the community rule of life.
The awareness raised by the community rule of life gave participants some perspective
on where they were functioning in terms of the spiritual disciplines and helped to
highlight positives and negatives for which they wanted to take responsibility and make
necessary changes. Responsibility here is more related to the tenacity of responsibility as
participants were keen to make changes, sometimes fundamental changes, in response to
the clarity offered by the community rule of life.
The impression given by participants is that the combination of the community
rule of life and the corporate reflection on the spiritual leadership characteristics acted
like a mirror, simultaneously reflecting external practice via the community rule of life
but also internal disposition via the spiritual leadership characteristics. As such, the
community rule of life provided new insights and new clarity not only in terms of
practice of the disciplines but also in terms of perspective, relationship with God,
discerning God’s voice and leading, and personal development and healing.
While clear patterns of relationship have been difficult to identify across the
group, participants clearly found the intentional and increased practice of disciplines
beneficial to them in terms of spiritual formation of the characteristics. The random
nature of the relationship between the disciplines and the characteristics has made
conclusions difficult. However, for the purposes of this research,two patterns can be
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established: (1) The three spheres of communal disciplines had the greatest positive
impact on the formation of the spiritual disciplines, and (2) the community rule of life as
a whole had a positive and identifiable impact on clarity and responsibility.
Awareness by Intentional Discussion
Each week, the small group focused their corporate reflection around one of the
spiritual leadership characteristics. The group used two narratives to stimulate discussion.
The first was a passage of scripture specifically related to the chosen characteristic for
that week and the second was the definition I had constructed for the characteristic being
discussed. As a result I gave corporate reflection a format and focus to guide intentional
discussion into each characteristic. Corporate reflection included discussion on the
meaning and understanding of each characteristic, biblical models and examples of the
characteristics, struggles and successes, challenges and barriers to the formation of the
characteristics, and personal reflections on how each characteristic was demonstrated in
practice in life. The intentional discussion provided a specific method of group teaching
for the spiritual leadership characteristics and their development in the lives of the
participants. As such, the weekly corporate reflection on the spiritual leadership
characteristics played a significant role in raising the group’s awareness, understanding,
and formation of the spiritual leadership characteristics.
In the same way that the community rule of life as a whole raised awareness of
the disciplines and the practice of those disciplines in the life of the group, so too the
intentional discussion around the characteristics on a weekly basis raised the profile and
consciousness of those characteristics to the fore of the minds of the participants. The
language of awareness surfaced regularly throughout the interviews in relation to the
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spiritual leadership characteristics as well as the disciplines. Five out of the seven
participants used the language of awareness with frequent regularity. Four participants
explicitly linked the intentional discussion of the spiritual leadership characteristic to its
subsequent and increased formation in them. Participants used a range of language to
express the ways in which intentional discussion impacted them: conviction, challenge,
awareness, understanding, a knock on impact, taught, revealed, touched, highlighted,
inspired and helped me to search myself. The intentional discussion became a stimulus at
a number of different levels. Behind the language and expressions used we can detect that
intellect was informed, hearts were moved, the will was motivated, or the spirit stirred.
In addition to the direct connections made by participants regarding the
intentional discussion of the characteristics and their ongoing formation in their lives, the
previous mention of clarity and teachability are noted here also. The research team noted
that the coding and frequency distribution process of the post-intervention interviews
indicated that participants most regularly mentioned or expressed signs of increased
teachability (humility) and clarity. The group’s increased openness to hear and learn from
one another’s perspectives was one of the key indications of teachability and had its
greatest opportunity and expression in the intentional discussion around the spiritual
leadership characteristics during the times of corporate reflection. Similarly, group
discussion often provided moments of increased clarity for participants. One participant
captured the value of intentional discussion in the following way:
I like the discussion part of that deep look into Scripture and that is not so
easy to do on a week-to-week basis in church so it is getting the
combination of the deep look into Scripture with the ability to discuss and
understand how to apply it and getting different people’s perspectives on
things.
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The intentional discussion of corporate reflection provided the locus for interaction
among participants that provided opportunity for a deeper understanding of Scripture,
particularly in relation to the spiritual leadership characteristics, but also helped
participants to discover specific applications of the new lessons, understanding, or
insights. Creating a space for this kind of interaction, mutual learning, and life application
was important in the development of the community rule of life. Chapter 2 raised
concerns about the lack of opportunity given in church life for experiences of deeper
mutual learning and Bilezikian (54) suggested that small groups is the oprimum context
for communal life to thrive. The parallel between Bilezikian’s perspective and this
comment from one of the participants is clear. Space for mutual learning is a critical part
of spiritual formation as participants give and receive in terms of insights and
understanding, practical application, and experience. The focus on the spiritual leadership
characteristics through intentional discussion and corporate reflection provided an
environment that stimulated greater awareness and consciousness and increased
understanding and deeper formation of the spiritual leadership characteristic with the
group.
Lack of Common Patterns and the Individual
While evidence suggests that the practice of the disciplines of the community rule
of life aided the development of spiritual leadership characteristics in individual
participants, few comprehensive or uniform patterns could be identified across the whole
group.
The application of the same intervention produced different results in each
participant. A general statement about the increase of adherence to the community rule of
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life and about the increased presence of spiritual leadership characteristics can be made,
but the ways in which the independent and dependent variables changed and related to
each other is as varied as the individuals involved in the intervention. Pre- and postintervention questionnaires evidenced a widespread practice of spiritual disciplines. Even
after the increase of adherence during the intervention, the results suggest that the way
disciplines were practiced in terms of frequency and time post-intervention were as
varied as they had been pre-intervention. Table 4.10 (see p. 152) compares not only the
mean scores for the disciplines before and after the intervention but also the standard
deviation scores, which indicate the spread of mean scores across the group. Individual
participants continued to practice the combination of disciplines in very different ways.
Further, from the qualitative data, disciplines that contributed to the formation of
a spiritual leadership characteristic in one participant seemed to have a completely
different impact on another participant. Attempts to make group-wide conclusions were
often thwarted because of the lack of qualitative data across the group. Instead, the data
regularly produced comments of change that could only be found in or corroborated by
one or two participants but not across the majority of group members. Table 5.1 (see p.
193) gave a clear example of this kind of diversity and autonomy of finding. The
maximum spread of results across the group in Table 5.1 was two out of seven
participants. In fact, most of the results noted came from just one participant. As such,
group-wide observations were difficult to make.
Similarly in Chapter 4, I recorded lists of comments from the interviews in
response to research questions 2 and 3 to show changes in or connections between
adherence to the community rule of life and spiritual leadership characteristics. However,
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in most cases the comments grouped together are only representative of one or two
participants.
Identifying specific group patterns regarding the way in which the intervention
impacted was difficult in spite of the individual testimonies of change. Individual profiles
were constructed from the qualitative and quantitative data and evidenced personal
change in individual participants in both adherence to the community rule of life and the
presence of spiritual leadership characteristics. The one pattern that seems obvious from
the lack of pattern is the role and impact of the individual that dominates the data and
findings.
In Chapter 2, I outlined the tension that exists between individualism and the
Church as reflected in the work of scholars such as Grenz, Augsburger, Bilezekian,
Barna, Bellah, Bolsinger, Guder, and Johnson and McDonald. The design of a rule of life
solidly rooted in community was a central and intentional decision in light of the
concerns regarding individualism. However, Bellah et al.’s definition of community
perhaps reflects the reality of the findings best (333). Individuals who come together as a
group are not only nurtured by it, but defined it. The approach taken with this
intervention was weighted towards a standard imposition of a set of disciplines on a
group without any real reference to the individuals who would define the group.
However, the findings point to the significance of individuality. On reflection, the
forensic expectation of uniform change across the group was unrealistic, and a more
flexible approach that responds to the individual’s interaction with both the community
rule of life and the spiritual leadership characteristics could be envisaged.
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The Place of Diverse Community
The role of the individual and the place of community need not be mutually
exclusive. Indeed the findings of the research suggest that the combination and
juxtaposition of the individual and the community was a significant contributor to the
value, enjoyment, and achievement of the intervention. As participants reflected on their
experience of the intervention and the personal spiritual development they perceived in
themselves, the issue of a diverse community surfaced regularly and in a number of
different ways. The nature and character of a diverse community was expressed in both
positive and negative terms, which painted a realistic and earthy picture of the place of
community in spiritual formation.
The first indication of the value of community and its place in the overall
intervention is found in the responses of participants to the opening question to each of
them in the interview. To the question of what did they enjoyed and appreciated most in
the Band of Brothers experience, all seven participants identified some aspect of
community. Five of the seven participants made particular reference to the unique
experience of a men’s only group, but the overwhelming sense of unity was around the
issue of being together as a small community. The following comments were the first
answers of each participant in the interview:
I think firstly, and probably top of the list, was the friendship and
fellowship. Having an opportunity to get together specifically getting to
know people better and allow people to know me better than normal
church settings would allow for.
When men really opened and show real emotions was a thing that I found
really beneficial to me and has helped me. So with just solely men it is
really a unique experience.
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The thing I enjoyed most, I reckon, was the idea of a group of guys,
actually committing to that process and sticking with it. I know there was
a sifting process but to come through the other end with a hard core, I
found that most enjoyable. I had more in common with those guys.
The thing that I think I enjoyed most was the coming together with the
Brothers.
There is something quite invigorating… when men meet together, worship
together, learn together, you know, laugh together, it is just good.
There’s something very special about when men get together – I suppose
we can share some things that we wouldn’t share when women are present
if that makes sense. So, I like the uniqueness.
I enjoyed the fellowship. That almost goes without saying.… There was a
fellowship and closeness in that too and awareness that you were moving
along a journey together and that was good.
The bond of community and relationship forged over the period of the
intervention was prominent from the opening words of each interview. The comments
also express important aspects of community, which were considered in the sections on
community, individualism and the church, and the small group in Chapter 2. Issues of
openness, commitment, deepening relationship, sharing, closeness, and journey together
all reflect some key components of authentic community. Trinitarian characteristics of
selfless charity, the commitment of eternity, and interdependent mutuality formed the
basis of Chapter 2’s outline of community. The language of participants coincided most
with the commitment of eternity and interdependent mutuality. The character of the
community is important in the responses of the participants.
However, the thrust of argument in Chapter 2 was focused on the value and
necessity of diversity in community, specifically in relation to community as the climate
or environment for true spiritual growth and formation. The argument was not simply for
small groups or gatherings of people but for a quality and character of small group
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community that goes beyond gathering and moves towards what Augsburger referred to
as “Stubborn Loyalty” to one another in spite of differences, strength or weakness, but
instead understand our fundamental need of one another (63). Diversity in community is
therefore central to the life of spiritual formation. Lessons are learned across and between
differences, challenges are made in light of an alternative perspective, insights are given
as a result of someone else’s experience, and truth is pursued amid disagreement. The
participants were not ignorant, oblivious, or unaffected by the reality of diverse
community but honestly admitted both the struggles and the blessings of it. Six of the
seven participants identified their struggles and frustrations with the reality of community
but also spoke of what they had learned as a result:
It was frustrating in terms of the commitment from some other members
of the group.… We struggled with numbers and consistency of attendance
right through the period, and that was a shame. And it was difficult or
frustrating when I was obviously having to find time to add that into my
week.… It goes back to maybe mercy and understanding where other
people are coming from and trying to allow them to make their own
decisions to a certain extent, but the support where appropriate.
It could be quite hard.… We have wildly different personalities [and] to
know how to hone in on what to say and laughing or joking, or how far do
you take things with certain people. How much do you need to hold
yourself back,… or was that person joking, so I think it has helped me sort
of grow and learn.
We can assume what people are, we can assume wrongly that people have
an easier walk or can assume wrongly people have a closer walk. In actual
fact every single one of us are in the same struggle. Struggling with the
same things, albeit at various times to various degrees but, we are all in it
together. And I find that, I find strength in that, absolutely.
I felt as if some people were, I wouldn’t say trying to take control, but
they seemed to … show more responsibility.… They just felt as if, “Ah!
You’re in my face.…” It disciplined me to listen to another person’s point
of view and try and look and see where they’re coming from because I am
not always right.
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Some people have bigger personalities than others. Some people have
more of a say and sometimes, I suppose, imposing their say on others, not
intentionally, just because that’s their personality and that’s just
personalities in life.… I learned that that is just life in general and that’s
something I need to put up with throughout life, so it equipped me, And if
I’m ever a leader and I’m in that situation, then I suppose I can redirect
conversation and let someone else have a say.
And then the frustration of the dwindling numbers,… I guess that was
something that frustrated me.… But then if they were feeling the same
way that I did at 5:30 p.m. on a Friday night and didn’t just get up and go
out. From that sense I guess I can understand,… but if I was to back off
and say Ian I really can’t be bothered, it’s not just a responsibility to you
but to all the guys.
The intervention created an imperfect community with the potential for disagreement,
personality clashes, disappointment, hurt, insecurity, offense, intimidation, and
frustration. However, the imperfect nature of the group when acknowledged by group
members presented the opportunity for that same group to become a culture of grace to
one another. As such, the community itself became potentially fertile soil for the growth
and development of spiritual leadership characteristics. Participants of a community such
as this one are presented with the challenge of living in humility, mercy, clarity,
responsibility, and integrity, listening and learning from one another, forgiving and
letting go of attitudes, actions, or words that were released thoughtlessly or aggressively.
The group provided a place for reevaluating one’s own opinion in light of another,
continuing to commit in spite of the dwindling commitment of others, praying with
someone that lives in a different world from the one in which they live simply because
they need it, sharing their true heart with others and letting them share their heart, too.
The participants’ positive responses about their Band of Brothers community combined
with their honest reflections on the challenges of that same community reflect to some
level the kind of community espoused by Augsburger (63) and envisioned in this

Wills 208
intervention. Diversity in community presented challenges that offered the opportunity to
grow in humility, mercy, clarity, responsibility, and integrity.
Of course the focal point of the community was the small group. The associated
communal alignment disciplines designed around the small group were intended to
provide a framework that would help to strengthen a community that would foster
spiritual leadership characteristics. I noted previously in this chapter that the communal
alignment disciplines were most frequently cited as the disciplines that most impacted the
group in terms of fostering spiritual leadership characteristics. Participants found the
disciplines associated with the small group community to be the most fruitful in terms of
their own spiritual development. Tables 4.8 and 4.9 (see pp. 148-50) indicate that the
disciplines most frequently identified by participants in terms of increased adherence or
enhanced practice were four of the five communal. As such the value and place of diverse
community in terms of spiritual formation in the intervention is bolstered.
Finally, five of the seven participants alluded to an increased sense of
responsibility and mutuality towards the other members of the group. Participants’
comments in the interview reflected a deepening of relationship and a developing sense
of responsibility to one another in prayer, friendship, support, and encouragement.
The evidence across a number of different areas indicated that the place of
community in this intervention was significant in both the practice of the community rule
of life and in the development of the spiritual leadership characteristics. The regular
meeting together of the group fostered their sense of diversity and community, which
encouraged both adherence to the community rule of life and development of spiritual
leadership characteristics.
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Dispositional Change and Living Life
In Chapter 2, I reviewed definitions of leadership provided by a variety of
scholars and concluded that one of the most commonly identified themes was that of
influence. Responding particularly to the work of Gibbs and Blackaby and Blackaby, I
suggested that leadership was exercised across the range of contexts in which people live,
work, and relate because influence of some kind was always being exerted by the way the
individuals lived in those contexts. Leadership concerned the way in which people relate
to others as well as the actual functions people exercise in those relationships and
contexts. As such, leadership dealt with who people are more than what they do. Gangel
emphasizes that leadership is concerned with relationships (31-32).
The third factor regarding leadership is in relation to the character of a leader. If
leadership is more about personality and relationships, then character and internal
dispositions directly impact the way people influence and lead others. They lead out of
those internal dispositions and inner character, what West calls habitus (190-91).
The purpose of the intervention was to seek to foster and develop inner
dispositions or characteristics that were aligned with the spiritual leadership
characteristics identified in the life of Jesus based on an exegesis of John13. The
community rule of life combined with the identification of five spiritual leadership
characteristics provided an intentional structure in which participants could grapple with
and develop their own personal habitus but in line with the habitus of Jesus. The
intervention was concerned not only with an increased intellectual awareness of spiritual
leadership characteristics, but actual inner change and development of character and the
fostering of internal dispositions. The intervention intended to impact personal habitus
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positively and, therefore, help foster a more Christlike character of humility, mercy,
clarity, responsibility, and integrity, out of which participants might lead and influence in
every task or context. The key issue of the intervention was whether the spiritual
leadership characteristics or dispositions had been formed internally and to a level that
had transformed daily living for the participants in terms of the way they responded to
and influenced others around them across the variety of contexts and situations in which
they found themselves.
Two types of data emerged from the interview transcripts that helped discern any
perceptible change within the dispositional life of the participants. The first type of data
was best categorized as self-admitted change and reflected sections of the interview
narrative where participants explicitly commented on a perceived change they had
identified. The second type of data was personal story and reflected sections of the
interview narratives where participants told personal stories that evidenced a different
way of responding to situations in line with the spiritual leadership characteristics. While
I admit that measuring internal dispositional change is problematic, the following data
indicated that at the very least change had occurred among all participants in terms of the
way they were living life after the intervention compared to before the intervention. The
group identified real changes that had taken place in their daily living across a variety of
spheres and contexts in which they functioned as a result of the intervention.
Self-admitted change. The interviews with the seven participants included fifty
statements of self-admitted change of which thirty-one were related to a perceived change
in the development of spiritual leadership characteristics. All but one participant had at
least four self-admitted change statements in relation to spiritual leadership
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characteristics. All five spiritual leadership characteristics were identified across the
group. Six participants made self-admitted change statements about responsibility, five
made self-admitted change statements about clarity and integrity, three made selfadmitted change statements about humility, and two made self-admitted change
statements about mercy. Five out of seven participants made self-admitted change
statements about three or more of the characteristics.
The self-admitted change statements offered an insight into how the participants
in the intervention perceived personal change within themselves. The statements were
generally followed by an example of how the change expressed itself in their lives. The
following examples show the connection between self-admitted change statements and
the resultant change in behavior or living.
Participants who made self-admitted change statements about responsibility often
qualified the change with reference to the development or deepening of their relationships
with the other group members. One participant located his self-admitted change within
the context of a new concern for the spiritual well-being of the other group members.
Another participant noticed that he had started to pray spontaneously for other group
members throughout the week. One participant identified his home life as the context of
his self-admitted change in responsibility. In his pre-intervention reflective narratives, he
expressed a weakness in his responsibility to his home life, to his wife, and to housework.
However, in his post-intervention interview, he acknowledged that not only were the
issues identified during the period of Band of Brothers but a new sense of responsibility
to his wife and home had meant that he was now addressing these issues.
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Participants who made self-admitted change statements about clarity qualified the
change with reference to a new sense of confidence in discerning God’s voice or leading.
One participant spoke specifically about his self-admitted change in clarity in terms of a
new direction in his career and vocation. Increased clarity for him during the period of
the intervention had brought him to sense the call to ministry. Two participants expressed
their self-admitted change in terms of how they understood themselves and others and
spoke about the impact that had on how they related or trusted to other people.
With regard to integrity, participants located self-admitted change with the
workplace and in their relationships with each other. One participant noted a renewed
commitment to honesty in the workplace, where he admits to being less than truthful for
the sake of making himself or his team look better. Another participant talked of integrity
simply in terms of being more open and authentic in his Christian witness in the
workplace. An increased commitment to and practice of honesty with other group
members was also cited by three participants, one of which spoke strongly about
struggles with trust that had been overcome through the openness and authenticity of the
group.
Three different participants located their self-admitted changes in humility within
the relationships of the group particularly in the area of teachability. The participants
noted their openness to learn from each other, and one participant spoke about
overcoming the barrier of pride in terms of communicating love in Christ verbally to one
another. However, two participants also located the self-admitted change within the
workplace with two strong personal stories of how humility had been expressed.

Wills 213
One participant located self-admitted change in mercy within the context of the
workplace. He talked about a new confidence to offer support and care to work
colleagues. Two participants located their self-admitted change within the context of
troubled or broken relationships, where a spirit of forgiveness or amnesty had dawned
and given a new light on the situation. Another participant located his self-admitted
change in terms of his new discovery of God’s mercy to him, which inspired a new spirit
of mercy in him to others.
Not all the self-admitted changes were qualified or strengthened by examples of
altered behavior or attitude. Five of the seven participants simply stated that internal
spiritual change had taken place. Participants spoke about a deepened relationship with
God, a tenfold benefit in spiritual, emotional, mental, and physical life and an increasing
Christlikeness. However, the majority of admissions were given a supporting context to
link internal and external change together.
Personal story. Stories relayed by participants during the interventions contained
a wealth of information regarding reflections of internal and external change. The
following six examples specifically unveil issues that impacted the interior life, heart, and
spirit of four participants. However, the stories also unveil the relationship of those issues
to a new heart and a new spirit. Some of the stories reflected painful and difficult
situations of personal struggle while others expressed personal frustrations or insecurity.
Stepping towards forgiveness for another. For one of the participants the
intervention helped him deal with the issue of forgiveness to his second wife after their
separation. The event of separation can leave a wake of pain, anger, regret, and sadness.
Finding healing for himself and forgiveness for his wife was clearly a struggle for this
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man. However, in his interview he made the following admission about the impact of his
experience during the intervention: “[I]t has taken a lot of the anger out of my life that I
have had,… and resentment, because I don’t want this anger and resentment inside me.”
The spirit of amnesty emerged in this story from underneath the painful and bitter reality
of separation, allowing a man to express a new hope for a lost lover.
Rediscovering responsibility. One participant found the intervention a useful
place to reassess his commitments especially as a husband reflecting back on his
responsibilities to his wife. A changing life was already evident in this story following his
recommitment to God. However, concerns regarding responsibility within the home are
expressed here and elsewhere in the interview. While a new life had already come, it
brought with it the challenge of previously neglected responsibilities. Carity on
responsibility seemed to be an important revelation in order to identify and address the
issues concerned. Band of Brothers seemed to create a helpful environment and context
in which to deal with those matters.
Willing to sacrifice. One of the men spoke about their concern for a young man
in his workplace and the possibility that one of them might lose their job. In this instance,
the participant approached his boss to suggest that he, as an older man, would be willing
to leave to protect the position of his younger colleague. This story was told when I asked
the participant to give an example of any change that had taken place with regard to
humility and how he might act differently now as compared to one year ago. Instead, his
response reflected all five spiritual leadership characteristics. In the face of the potential
consequences of this action, the participant made the choice to continue to act on what he
“felt was prudent.” The nature of that choice with the likely internal turmoil suggested
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strength of inner disposition that superseded or displaced the temptation to do something
else or to do nothing at all in this situation.
Free to pray. One participant experienced a renewal in his prayer life especially
in praying for others. This story reflects a new clarity, which seemed to give birth to a
new sense of responsibility and mercy. Not only did this participant evidence a
willingness to learn from the practices of others in the group, but he also allowed that
new clarity to redefine how he would pray in the future and to do so beyond the safety of
the group in which he had discovered it. Discomfort in the initial stages was replaced
with a freedom to do likewise.
A new vocation. Another participant affirmed that the intervention had increased
the amount of time he spent with God and hence his ability to discern God’s leading and
in turn led him into full-time ministry. The participant shared this story when asked what
had most contributed to clarity during the intervention. He regularly commented on the
increase and benefit of personal prayer, spiritual study, and intentional solitude
throughout the interview. However, this story offered a real-time example of the deep
internal conviction of clarity that had been fostered in and by the process of the
intervention. The strength of internal clarity propelled the participant into a new direction
and vocation.
Beginning to trust. One of the participants expressed his new found ability to
trust as a result of his involvement in the intervention. Trust is certainly a matter of the
interior life. The language of this story similarly reflected issues that impact the heart and
spirit. The intervention seemed to provide an environment where trust could be extended
again. This participant is not naïve to matters of relationship and community. Prior to this
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comment, he had already acknowledged some of the tensions of community.
Nevertheless, the “frightened wee boy” discovered that he could begin to trust “the guys
in the Band of Brothers.”
Summary on dispositions. Some previous sections in this chapter might give the
impression that the sole purpose and result of the ministry intervention was to raise
intellectual awareness that would lead to a forensic practice of both disciplines and
characteristics alike. The self-admitted changes and the personal stories provide a more
internal, personal, and intimate perspective on some of the changes experienced by the
participants during the intervention. The link between the formation of internal
dispositions and external practices is not easy to evaluate, but the interviews do indicate
some level of internal spiritual formation across the group as a result of their participation
in the ministry intervention. As I reflect on the findings of the research three
observations arise that require further discussion: (1) balance in life; (2) the individual
and mentoring; and (3) community central.
Balance in Life
The group valued the introduction of the community rule of life because it helped
them evaluate not only their adherence levels to the spiritual disciplines but to their use of
time generally. Participants were given an opportunity to take stock of their investment in
practices they believed were important but often were sidelined due to life’s regular
demands. The checklist structure provided an ongoing means of evaluation and the
context of community provided an ongoing system of accountability. However, those
findings uncovered a more fundamental problem.
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While the community rule of life raised awareness and consciousness of spiritual
disciplines, and while it seemed to help establish better patterns of practicing those
disciplines, it also highlighted the significant challenge of time and balance in the lives of
participants. Interestingly, attendance at the small group was highlighted as a struggle at
times by four of the participants as they juggled their responsibilities and postponed their
end-of-week rest for another few hours in order to attend. The introduction of the
community rule of life had potentially created another set of responsibilities to be met
within the limited constraints of already stretched timetables. Two main responses could
be made to this issue.
Firstly, they could continue to acknowledge the reality of the lordship of time and
the elusiveness of balance and adopt structures such as a community rule of life to help
manage their spiritual necessities alongside all other demands. The danger of this
approach is that the practice of spiritual disciplines becomes another responsibility to be
managed, put in the diary, squeezed into the day, and becomes a task-driven operation
rather than an opportunity for enjoying relationship with God. The question could be
asked if the community rule of life was ever in danger of becoming or encouraging a
task-driven approach to developing spiritual leadership characteristics, the very issue I
sought to avoid in my review of leadership in Chapter 2. The counterbalance of
community perhaps kept the threat of task-driven spirituality at bay; nevertheless, the
demands of time management do present a real hazard to the kind of structured approach
offered via a community rule of life.
However, an alternative and significantly more radical response could be offered
to the challenge of life balance, a response that considers a fundamental reconfiguration
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of life and asks the penetrating question of how to simplify living. Foster includes the
discipline of simplicity in his book Celebration of Discipline, and in hindsight the
inclusion of this discipline may have been beneficial. A hint of this kind of hoped-for
liberation from the tyranny of time surfaced in one participant. In his introduction to and
review of the community rule of life, he came to the realization that he would have to
“simplify life” if he were to find sufficient time to do what he thought he should be doing
in terms of spiritual disciplines. The community rule of life, therefore, presents me with a
paradox. Clearly, the intervention brought spiritual benefit to a group of men who found
balancing life a major challenge, but an opposite threat surfaced. The rule could have
fostered a much deeper and unhealthier spiritual condition and prevented participants
from making more fundamental changes to how they approached life in general.
Organizing spirituality could compromise the need for a more radical re-evaluation and
transformation personally, communally, and culturally.
The words of Jesus in Matthew 11:28-30 reflect the dilemma:
Come to me, all you who are weary and burdened, and I will give you rest.
Take my yoke upon you and learn from me, for I am gentle and humble in
heart, and you will find rest for your souls. For my yoke is easy and my
burden is light.
Matthew then follows this wonderful invitation with an account of Jesus in conflict with
the Pharisees over the practice of spiritual disciplines that form their community rule of
life, in this case Sabbath observance (Matt. 12:1-13).
The threat is not necessarily one of legalism. The participants indicated genuine
spiritual growth and deeper connection with God. Further, the design of the community
rule of life considered the threat of legalism and presented the rule in terms of spiritual
alignment spheres (see Appendix A) whereby practicing disciplines had more to do with
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aligning oneself with God than completing a list of expectations. Building on the work of
Augsburger’s tripolar spirituality, Foster’s inward, outward, and corporate disciplines,
and the notion of missio Dei, current in the work of Guder, Seamands, and Stevens, the
outward flowing model of the community rule of life gave specific profile to the
relational nature of the community rule. The disciplines were presented as guides for the
faith journey, as doorways to grace and a deeper spiritual life. The use of these three
spheres provided specific and obvious spiritual purpose for each group of disciplines,
stressing their focus on moving deeper into the outward moving waves of God the Father,
Son, and Holy Spirit. Alignment with the movement of God became a central aspect of
the community rule of life. The Trinity became the source of being and doing within the
rule. Neither is the threat a matter of the validity or invalidity regarding the biblical
model of rhythm and order offered in Chapter 2. The biblical references to order in
creation, covenant relationship, divine-human and human-human accountability, and the
example of Jesus in his spiritual rhythms still stand. Fellowship with the Father invites
the believer into a rhythm of relationship. Again, the findings indicated the benefit of
intentional disciplines that kept them close to the Father.
Instead, I suggest the issue is culturally systemic. I note that this intervention was
introduced into an inner-city urban context of men only, so I recognize that issues of life
balance and time management are synonymous with such contexts, but given that an
increasing majority of the world is living in urban centers and more women are having to
work in such contexts, churches must learn to respond to the pace of contemporary life,
particularly in the Western world. The fast-paced system of global communications,
demanding consumerism, and therapeutic individualism place a significant burden on all
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aspects of life for those who live within the cultural systems of North American and
European urban life. The church is no stranger to it, either. The need to respond to the
invitation of Jesus to come with one’s burdens is becoming increasingly necessary in
such cultural systems. The challenge of finding time continues to increase while the quest
for simplicity becomes more elusive. ’
The Individual and Mentoring
The irony of diverse community is that it requires individuality and the greater the
diversity of individuals the greater the potential to learn from one another. However, the
reality of individuality means that very different outcomes can result when very similar
conditions are applied. The argument here is not an attempt to vindicate the lack of
common pattern across the group of participants alluded to earlier in this chapter but
rather is to acknowledge the fact that not enough thought was given to how the universal
imposition of a set structure, the community rule of life, would refract across the diversity
of the individual participants. The way in which the community rule of life impacted one
person did not necessarily guarantee how it impacted another person. Taken further, the
same applied to each one of the fifteen individual disciplines. The way in which a
discipline impacted one person did not necessarily guarantee how it impacted another
person. While participants indicated that the introduction of the disciplines positively
impacted the spiritual formation of the characteristics, I have wondered if a number of
opportunities were missed to enrich the participants’ engagement with God through the
variety of disciplines. Two areas reflect this concern.
First of all the participants identified that increases in quality of practice of
spiritual disciplines were as important if not more important than increases in quantity.
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More participants identified disciplines with enhanced practice than disciplines with
increased practice. However, although the small group became the hub of feedback,
advice, and encouragement, no specific time was taken to help individual participants
explore and experiment in their relationship with God through the disciplines or to
enhance their practice of the disciplines. The small group was not designed for such a
purpose and rightly so. However, more time invested directly in modeling disciplines or
offering guidance beyond the group on a one-to-one basis could have enriched
engagement with God through a deeper understanding, experience, and exploration of the
disciplines.
Second, the nature of the intervention meant that care had to be taken not to give
too much information to participants about the intended outcome for the intervention. In
the interests of impartiality, the purpose of the intervention was not released to the
participants. Instead, the introductory weekend focused on the spiritual alignment spheres
of the community rule of life and the spiritual leadership characteristics were left until the
group began to meet. Following the weekend, participants used the accountability groups
as the main reflection point for how they were doing in relation to the community rule of
life. The spiritual leadership characteristics were introduced as the five discussion topics
for the corporate reflections at the small group. As a result, I made no direct connection
between the two. In the interests of impartiality, the interview questions were structured
to avoid leading participants in the direction of the purpose of the intervention. However,
on reflection the findings suggest that awareness played a significant role in helping
participants develop both spiritual disciplines and spiritual leadership characteristics. The
intentional structure of the community rule of life raised awareness of the disciplines, so
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participants began to increase and develop those practices consciously. Similarly, the
intentional discussion of spiritual leadership characteristics raised awareness and
understanding of each characteristic and enabled participants to reflect more on where
they needed help, support, change, action, prayer, encouragement, or praise. In light of
the value of awareness, perhaps an opportunity was missed to help participants
intentionally, one-on-one, to connect aspects of spiritual growth with the practice of
certain disciplines. Further, rather than suggest as I did which disciplines would form
which characteristics, the opportunity of discerning with the participants how God was at
work within them in terms of spiritual formation take a step towards centering the
essential belief that God does the work of spiritual formation, not the disciplines. The
journey of discovery in this regard is potentially one of encouragement and surprise at
God’s amazing grace.
Community Central
At the heart of the research pulsating through every vein and artery of its design is
the place of community. In a variety of ways, the participants indicated that the value of
being and doing together was in itself a “vital statistic.” Participants heralded community
from the first response of the interview and its presence subtly weaved through their
answers, at times steadily present in the background but then bursting to the fore. The
connection between community and the development of spiritual leadership
characteristics was also evident, opening avenues of mutual learning, pastoral
responsibility, openness, and renewed trust, differing yet clarifying perspectives, and the
opportunity to give and receive. The place of the communal disciplines emerged as the
disciplines most identified with deepening spiritual life and the formation of spiritual
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leadership characteristics. Accountability surfaced as a helpful stimulus. The notion of
community undergirded the whole intervention and seems to be unveiled as a solid
foundation.
Chapter 2 developed a theology of community focused around a Trinitarian
ecclesiology, suggesting that the relational community of the Trinity was both the model
and the means of authentic community. The creation of humanity in God’s image (Gen.
1:27) means they too are created ontologically for such community. Humanity enters the
world as relational beings (Downey 63, Gunton 116). As such, the need and necessity of
community penetrates to the deepest level of who we are. However, Chapter 2 also notes
the imperfection of community, recognizing that the Fall renders humanity incapable of
fulfilling this divinely stamped image. Instead, the cross is God’s intervention to redeem
humanity back to that image, in and through Christ, an intervention that also means they
become part of a community of reconciliation (Grenz, Created for Community 215). The
participants in the intervention were not naïve to the imperfections of the community but
acknowledged them as part of life’s learning and an opportunity for their personal
growth. Some even admitted they were not always right themselves.
In the development of the community rule of life, I reflected carefully on the
place of community and sought to include communal disciplines to help align participants
in a way that encouraged the kind of Trinitarian ecclesiology outlined. The implication of
the finding is that the premise tendered was upheld.
However, one further acknowledgement must be made. The design of the
intervention in terms of the process of self-selection meant no control was exercised over
the diversity of the participants. The context of the intervention helped to ensure that
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participants would represent a broad socioeconomic and educational background and
reflect a variety of ages and Christian experience. The sample did reflect the
socioeconomic, educational, and age spread, but most participants had been Christians for
more than twenty years, and none of the participants had been Christians for less than one
year. Further, any form of ethnic diversity was absent, rendering the sample completely
uniform in ethnicity. Claims about the value of diversity in community must be
understood in this context.
Implications of the Findings
The findings of the research offered three observations that have implications.
The observations can be summarized as follows: (1) balance in life, (2) the individual and
mentoring, and (3) community central. The implications of the research findings and
these subsequent observations are best explored in three areas that directly relate to the
aforementioned summary of observations. The implications of the findings can be
summarized as (1) the radical call to the discipline of simplicity, (2) personal mentoring
towards awareness and simplicity, and (3) increased diversity and community.
The Radical Call to Simplicity
The challenge of balance in life raised some important questions about the use of
the community rule of life. While the community rule of life raised awareness of key
spiritual disciplines and practices and encouraged participants to review how to increase
their practice of the disciplines, it also added another demand to be managed into life. On
reflection, the community rule of life had the potential to create another set of
responsibilities to be met within the limited constraints of already stretched timetables.
The cultural systems of North American and European urban life support the
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management of responsibilities and demands without offering space for a radical critique
and re-ordering of those demands and responsibilities.
The introduction of the community rule of life presented an opportunity at the
very outset of the intervention for participants to evaluate their commitments of time,
energy, and resources. In this intervention that opportunity was not explored, developed,
or maximized. The main aim in this intervention was to assess the level to which spiritual
disciplines were practiced. In hindsight a far more radical assessment was required. A
future study might consider how to build on Foster’s discipline of simplicity and develop
an intervention that focuses specifically on providing such an assessment followed by a
process of implementation. A biblical starting point might be considered in Matthew 1112, but also Christological reflections on the priorities of the kingdom of God in the
gospels might provide significant insight into the development of key areas of simplicity.
Personal Mentoring
The findings reflect the importance of the place of the individual within the
community and the potential to help or mentor individual participants to navigate their
way through the spiritual disciplines with direct reference to how those disciplines might
contribute to the development and growth of their relationship with God. Exploring or
navigating in this manner requires a more one-to-one approach with participants. The
findings also highlighted the value of awareness and suggested that the intentional
discussion of disciplines and characteristics contributed to the changes made by
participants. An opportunity to help participants intentionally consider or discern how
God works with them through the disciplines in terms of their own spiritual formation
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could similarly help participants recognize and make necessary changes and ignite
excitement and surprise at how God was at work in them.
The place of the individual and the value of awareness suggest that a more
personal approach and interaction with the participants by the leader could have been
valuable. This recommendation centers on a desire to introduce a more one-to-one
pastoral element to the intervention in a way that gives time to mentor or coach the
individual into a deeper experience of God through an enhanced practice of spiritual
disciplines and an increased awareness of how that practice impacts their personal
spiritual formation. The concept of spiritual director or mentor is envisaged here and thus
forms the basis of my second recommendation for further study.
The second recommendation for further research is in the area of mentoring
through the community rule of life and specifically in spiritual alignment. This
suggestion recognizes the value of spiritual disciplines set within a biblical and
theological context of relationship with God and structured around alignment in the
missio Dei, but it also embraces the one-to-one directing, mentoring, or coaching that
takes cognizance of the diversity of the individual within the community.
However, with a slight amendment or addition, the recommendation also gives
opportunity to address the first implication of the study and the issue of simplicity. The
task of helping one another discover and recover a pattern of simplicity requires a more
robust personal approach, notwithstanding a greater investment of time to help
participants identify, make, and maintain necessary changes. However, an intervention
focused around mentoring may help participants grapple with and navigate their way
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through the fundamental challenges of a culture that needs simplicity but functions in a
system of complexity.
In light of these comments, further research could be undertaken around the role
of Jesus as mentor to the disciples. Examples of mentoring and coaching in leadership
could also provide a basis of research, but perhaps a more radical and earthy approach
could be taken by observing or engaging in a Christian-based community, often
associated with liberation theology but more currently evidenced in the writing of Shane
Claiborne in the context of inner city ministry. The combination of simple living, urban
life, monastic tradition, and spiritual formation offer a fascinating and data-rich
opportunity for research.
Increased Diversity in Community
In light of the value of community, two implications arise. The first is the
recognition of the centrality of community in the findings, which gives strength to the
premise of community as postured in Chapter 2. The second implication invites research
into groups with much wider diversity and evaluates the impact of increased diversity in
community. Within the past three years, the geographical community in which my own
church is set has changed significantly with a wave of international students, asylum
seekers, and refugees finding their home around the church. A similar study or a
comparative study evaluating the impact of diversity with an interethnic and intercultural
character would make a significant contribution to the growing reality of multicultural
contexts of ministry in urban centers.
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Limitations of the Study
Four main limitations were identified in the study in relation to instrumentation,
bias towards clarity, congruence in qualitative and quantitative data, and the focus of the
small group.
Instrumentation
Mid-intervention amendments were made to the instrumentation for gathering
data. The original design for qualitative instrumentation centered on the completion of
reflective narratives by participants pre-, mid-, and post-intervention. Pre-intervention
reflective narratives were submitted but were short and offered little data for deeper
analysis. A second attempt in month two of the intervention produced a similar midterm
result; therefore, a new design of instrumentation was required. I decided to leave any
further reflective narratives until after the intervention to ensure that some comparisons
could be drawn from the existing pre-intervention reflective narratives. A second
qualitative instrument was added post-intervention in the form of a semi-structured
interview. The success of the interview was encouraging and provided a rich source of
qualitative data. At times in the interview, participants reflected back to their preintervention experience and practice of spiritual disciplines and the presence of spiritual
leadership characteristics, providing a helpful comparison for post-intervention
reflections. However, a pre-intervention semi-structured interview would have given a
more thorough qualitative baseline for post-intervention comparison. The result of the
mid-intervention change was that the instrumentation produced significantly more data
relating to post-intervention perspectives than pre-intervention. The imbalance of data
could have biased the findings in favor of the research due to the volume of post-
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intervention data. Proportionally more evidence of the presence of spiritual disciplines
and spiritual leadership characteristics was always going to be present in the mass of
post-intervention data than the smaller pre-intervention data.
A second and third point regarding quantitative instrumentation is worth noting.
The quantitative questionnaire for the community rule of life invited participants to
identify their pattern of adherence to fifteen spiritual disciplines under the categories of
experience, frequency, and time. The design of the questionnaire was motivated by the
pre-intervention concern to ensure the most reliable baseline could be established for
post-intervention comparison. The category of experience asked participants to score
themselves on a scale of 1 to 5 in relation to how long they had practiced disciplines. The
options varied from less than one year to more than ten years. However, the inclusion of
experience became redundant to some extent after the intervention started. Nevertheless,
participants continued to complete all three sections of the questionnaire. Unfortunately,
statistics in the experience category, which generally should have remained the same,
occasionally fluctuated. While the intermittent fluctuations were likely to average out
over the period, a single questionnaire on experience pre-intervention would have been
prudent without the addition of further questionnaires on experience during or post
intervention.
Self-Selection Process
The self-selection process inevitably influenced the character of the group. By
virtue of their interest in the ministry intervention, the participants in the group evidenced
commitment to the project and a desire to benefit from it. The introductory weekend
retreat gave a clear outline of what participants would commit to, and so by virtue of their
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registration for the ministry the sample expressed a level of personal motivation. The men
who did not register for the ministry or who quickly reneged on their registration made
that choice exclusively because of time or responsibilities in other areas of life and
ministry. Some of the men who chose not to participate in the intervention or even the
introductory weekend were involved in their own small groups within the church and
were keen to maintain their commitment to those groups. One of the participants in the
sample represented men who might be described as “on the fringe” of the life of the
church but others remained disengaged throughout. The absence of those who did not
engage with the ministry did have an impact on the group. The discouragement of
community as well as the blessing of community has already been noted and participants
did communicate their wish that more men had engaged or remained in the ministry.
Potentially, the absence of more “on the fringe” participants created a less vigorous
environment and dynamic. The perspectives, attitudes, and opinions of those on the
periphery of church life may have introduced a new dynamic. The absence of participants
over 65 should also be noted here. In conversation with men in this age category,
opinions surfaced about their unease with participation in discussion groups and
specifically the more intimate and personal atmosphere of “personal sharing” expected
therein.
Size of Project
The inclusion of fifteen spiritual disciplines was over ambitious to give sufficient
regular time for accountability and discussion regarding the spiritual disciplines. The
weekly small group was stretched in this regard and was not always able to give the
necessary time to help participants wrestle with their understanding or struggles in
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relation to the disciplines. While the community rule of life helped to raise awareness of
the disciplines, participants would have benefited from focusing on a smaller number and
taking greater time and care to develop them.
The Problem of Self-Reporting
The reflective narratives and interviews for the qualitative data employed the data
gathering method of self-reporting. While the method was valuable in providing a depth
of data the self-reporting approaching did cause some tensions specifically in the
discussion or reporting of humility. Participants noted, often humorously, about the
difficulty of evaluating themselves on humility. In hindsight, evaluation from each other
or people beyond the sample who knew the participants may have been a more suitable
and valid method of data gathering.
The nature of the semi-structured interview creates a scenario where participants
are specifically asked to think and express clearly their responses to questions. In the
process of qualitative data analysis, the research team was confronted with decisions on
whether sections of the transcript truly reflected the spiritual leadership characteristic of
clarity or, alternatively, whether the sense of clarity coming from the narrative had more
to do with the nature of being questioned and the anticipation on clear answers. The
research team was alert to this dilemma early in the data analysis process and so was able
to introduce an attitude of caution in the exercise of coding and frequency distribution.
The weakness is noted especially in light of the fact that clarity emerged as one of the key
characteristics to increase.
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Congruence in Qualitative and Quantitative Data
The pre- and post-intervention reflective narratives gave participants an
opportunity to reflect a personal score in line with the level to which they perceived the
presence of each spiritual leadership characteristic. Self-assessed scores in the qualitative
data were not always congruent with the evidence of the qualitative data. The level of
increase noted by participants in each characteristic did not necessarily coincide with the
evidence of their interview data. In hindsight, the gathering and analysis of data relating
to spiritual leadership characteristic would have sufficed with a simple qualitative
approach.
The Focus of the Small Group
Chapter 2 explicitly recognized that the small group was the centerpiece of the
intervention. In practice the small group was the major emphasis through the
intervention. The group met weekly and became the hub of feedback regarding all the
other disciplines. As such, a natural profile was given to the small group and its
associated disciplines and an inevitable partiality towards the small group as a discipline
is acknowledged here. The data indicated the strength of the communal disciplines in the
lives of the participants, but given the centerpiece profile of the small group one might
expect an inevitable lean towards the small group discipline in the data. While the
emphasis was specifically designed for the strategic benefit of the intervention, the
potential prejudice towards the small group and associated disciplines is noted.
Unexpected Observations
On reflection three unexpected observations were made in the areas of communal
alignment disciplines, the struggle of fasting, and the value of intentional discussion.
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Communal Alignment Disciplines
While the design of the community rule of life emphasized the small group and
associated disciplines as the centerpiece of the intervention, my expectations had not
been raised in terms of whether this cluster of disciplines or indeed any cluster of
disciplines would have had greater impact on the dependent variable and the participants
in general. My naïve assumption was that the spectrum of disciplines in the community
rule of life would establish a well-balanced practice of those disciplines and manifest a
predictable outcome of how they had influenced the dependent variable of spiritual
leadership characteristics. Instead, the communal disciplines rise to the surface in terms
of significant impact on participants and the formation of the spiritual leadership
characteristics.
The Struggle of Fasting
Five participants mentioned the struggle of fasting in the interviews and the
quantitative data demonstrates fasting to be the consistently lowest recorded score across
the group pre and post intervention. Participants could not offer a reason or explanation
for why fasting received such little time and attention in comparison to the other
disciplines, but they did express concern and sadness regarding its oversight. While no
further evidence can be offered the struggle of fasting is one of the few patterns clearly
evident across the whole group and provides an opportunity for further research.
The Value of Intentional Discussion
While the finding of awareness by intentional discussion is a logical outcome in
hindsight, no consideration had been given to how strongly it would impact the
intervention. Reflecting back on the design of the community rule of life in Chapter 2
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unveils the fact that the disciplines anticipated to have greatest exposure and impact in
the intervention were the personal alignment disciplines of personal prayer and spiritual
study. An assumption was made that of all the disciplines included personal prayer and
spiritual study would comprehensively impact all the spiritual leadership characteristics.
However, the recurring language and vocabulary of “awareness” noted alongside
discussion elements of the communal disciplines evidenced a significant group testimony
to the value of intentional discussion. In hindsight, the conclusion is logical and reflects
the thrust of Chapter 2’s focus on community and mutual learning.
Recommendations
In response to the findings I offered three recommendations that suggest the need
for an integrated and open ended approach to spiritual formation, coupled with the value
of mentoring.
An Integrated Approach
I have suggested that the connection between the practice of the disciplines of the
community rule of life and the fostering of spiritual leadership characteristics can be
upheld. However, a more integrated approach to connect the spiritual alignment spheres
and their associated disciplines intentionally to the process of spiritual formation and the
fostering of spiritual leadership characteristics will be beneficial. Given the findings
relating to the power of awareness, an integrated approach that clearly links the
independent and dependent variable will expand awareness across the purpose of the
intervention.
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Open-Ended Spiritual Formation
Adherence to the individual disciplines of the community rule of life had a
different impact on each individual. Not only did participants find some disciplines more
fitting and suitable, but the way in which disciplines impacted participants was different,
too. While my attempts to construct an expected pattern of which disciplines would
impact which characteristics was well intended, I neglected the fact that the disciplines
are primarily entry points or doorways through which believers can position themselves
before a gracious God. Disciplines provide a variety of ways in which the people of God
can receive from the Father. As such, predicting what God will do with his children as
they discover his presence is somewhat arrogant in addition to being futile. To ensure that
an integrated approach does not become a flawed formulaic process, participants and
leaders of such a ministry intervention must be open-ended. In other words, trying to
predict what God may or may not do can reduce the effectiveness of the intervention and
instead introduce discouragement when the formula fails. Instead, the unknown
expectation of watching what God is doing in his children and helping each other see
those wonders will ensure that the community rule of life does not become a static and
stagnant formula but a fresh and dynamic journey.
Mentoring
The intervention was intended to help individuals foster spiritual leadership
characteristics. While community remained a central tenet of the spiritual formation
process and mutual concern, support, encouragement, challenge and learning was shared
across the group, the intervention would be well served with the introduction of a
spiritual director or mentor. For those concerned with developing leaders and leadership
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character, the investment of time in coaching and mentoring is not new; however, the
research in this specific intervention was not primarily concerned with mentoring. The
intervention could be used for ongoing discipleship and spiritual formation purposes,
helping new Christians discover and explore spiritual disciplines and how they might
impact their ongoing character, or helping existing leaders keep focused on leadership
character as well as leadership tasks. However, the value of spiritual mentoring and
helping people see what God is doing in them as they assume a variety of postures to
meet with him will enable participants and mentors alike to discern the things of God and
share them with others.
Postscript
The motivation for this research was founded on a concern that spiritual
leadership was lacking among men in the church across the variety of environments and
contexts in which they found themselves. The issue was not simply one of attendance or
participation in the life or leadership positions of a local congregation but also the
character and quality of leadership beyond the gathered church to the places men live and
work from day to day. The inference of the research is that the participants themselves
sensed a growing awareness and vitality of spiritual leadership across the contexts of life
as they progressed through the intervention. The nature and character of their leadership
came under scrutiny during the project and as a result they thought they were better
placed to reflect on and make changes to the way in which they sought to live and
influence others. However, I do want to note that all of the participants are now either
directly involved in local church leadership and ministry or are preparing for new church
leadership or new ministry within the church. While assuming positions of leadership
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within the church was not the exclusive or main aim of the intervention, the hope of
greater involvement in the life and leadership of the church by the men was clearly
present. I am thankful for the personal self-admitted changes made by this Band of
Brothers.
In leaders the temptation always to assume the position of teacher and expert is
ever present. How much more so when the subject matter, curriculum, design, and
packaging have been brought together by your own hand and head. As the intervention
unfolded over the months, I became increasingly more convinced that something far
more substantial was taking place in me as much as in anyone else. Instead, I found
myself surprised in the most unexpected places by the most unexpected people in the
most unexpected ways. I hope I have become something much more than a teacher, not
even a teacher. I hope I have become teachable.
I am more convinced now than ever before that the heart of Christian life is not
doing but being. Out of being, individuals do. Out of being with God, so God does, and
his people do with him. When Jesus eats dinner with his disciples in those closing hours
before his death, as he breaks bread and offers wine, as he washes feet and dries toes, as
he lays himself bare before them and unpacks his heart, as he anticipates their denial and
expects their flight, as he explains his destiny and as points to theirs, he invites them to
share in a way of living that will transform both their being and their doing forever.
Remain in me and I will remain in you. No branch can bear fruit by itself;
it must remain in the vine. Neither can you bear fruit unless you remain in
me. I am the vine; you are the branches. If a man remains in me and I in
him, he will bear much fruit; apart from me you can do nothing. (John
15:4-5)
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Band of Brothers will always be associated in my mind with a group of men not
dissimilar to those early disciples, who pledged allegiance to their Lord and to each other,
blatantly aware of their own tendency to failure yet convinced that to remain in him and
in one another would be the better life. With dear brothers I have not taught what Jesus
meant by “remain in me,” but I have encountered its reality with those who shared its
truth. Perhaps together we have borne some eternal fruit.
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APPENDIX A
THE COMMUNITY RULE OF LIFE

Community Rule of Life Categories:
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Rest
Fasting

Communal Alignment
Confession
Corporate Prayer
Accountability
Small Group
Corporate Reflection

Missional Alignment
Service
Stewardship
Hospitality
Work/Vocation
Worship Celebration

Missional Alignment
Service

Stewardship

Worship/Celebration
Hospitality

Work/Vocation

Communal Alignment
Confession

Corporate Prayer

Corporate Reflection
Accountability

Small Group

Personal Alignment
Personal Prayer Solitude
Spiritual Study
Fasting

Rest

FATHER
SON
SPIRIT
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Small Group Curriculum:
Given that the small group provided the primary context for the Communal
Alignment disciplines, I developed a curriculum outline and calendar to ensure all
spiritual leadership characteristics were given equal attention; each group member was
given similar opportunity to host the group; and specifically designed worship segments
were in place. The first small group meeting was used to refresh the understanding of
each spiritual leadership characteristic. The following schedule was constructed.

Weekly Small Group Curriculum Schedule
Week

Worship
Event

Characteristic
Reflection

1

Psalm 147 and Song

Characteristics Refresher

2

John 13 - Foot-washing

Humility

3

Psalm 8 and Song

Clarity

4

Mark 14 - Communion

Mercy

5

Psalm 24 and Song

Integrity

6

Love Feast

Responsibility

7

John 13 - Foot-washing

Humility

8

Psalm 1 and Song

Clarity

9

Mark 14 - Communion

Mercy

10

Psalm 63 and Song

Integrity

11

Love Feast

Responsibility

12

John 13 - Foot-washing

Humility

13

Psalm 77 and Song

Clarity

14

Mark 14 - Communion

Mercy

15

Psalm 133 and Song

Integrity

16

Love Feast

Responsibility

17

John 13 - Foot-washing

Humility

18

Psalm 139 and Song

Clarity
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19

Mark 14 - Communion

Mercy

20

Psalm 101 and Song

Integrity

21

Love Feast

Responsibility

22

John 13 - Foot-washing

Humility

23

Psalm 46 and Song

Clarity

24

Mark 14 - Communion

Mercy

25

Psalm 103 and Song

Integrity

26

Love Feast

Responsibility

Four different worship events were used in rotation: John 13 Foot-washing; Mark 14
Communion; the Wesleyan Love Feast; and Psalms and Songs. Each event was
intentionally linked to the spiritual leadership characteristic that I considered would best
benefit from that event. However, such specific linking does not diminish the value and
contribution of these events to the other characteristics. The following will provide some
more detailed explanation regarding each worship event,
Psalm and Song. This worship event started with a prayer of invocation and a
song/hymn or songs/hymns according to time. The Psalm for the week was then read.
Each Psalm was chosen in line with the spiritual leadership characteristic in view for that
week. The Psalm was read slowly, pausing after each complete thought, idea or concept.
The pause could therefore be inserted by verse, line or phrase. The pause provided a short
space for each individual to reflect or meditate briefly on the scripture. New insights from
this meditation were welcomed following the reading of the Psalm. One of the group
members then offered a prayer of thanks. According to time, a song/hymn or
songs/hymns followed the reading of the Psalm.
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John 13 Foot-washing. This worship event began with the reading of Exodus
3:1-5, and group members were invited to remove shoes and socks. A basin, cloths, and
towels were visibly placed in the center of the room. A prayer of invocation and thanks
was offered by the host. John 13:1-17 was read. The following statement was then read
together:
Tonight/today, we also will wash feet, not because we have to, but
because Jesus, the servant of all, invites us to, and we say ‘yes’. We are
not ashamed or embarrassed, but we recognize that it demonstrates our
love for God and our love for one another. We confess that pride has been
a barrier in our lives; that fear of what others might say about us has
hindered us in life; and that we have allowed our culture to squeeze us into
its mould. Tonight/Today we loosen our grip on such things and we take
hold of God by taking hold of one another. By this simple act, we
demonstrate our love, surrender, and service, to God and to our brothers.
The host would then be joined by his set to begin washing feet with cloth and towel in
hand, returning to the basin between members. The event was closed with an appropriate
worship or praise hymn/song.
Mark 14 Communion. This worship event began with an appropriate
introduction to the Lord’s Supper, often shaped by denominational manual of ritual and
order. Introductions could be creatively written. The introduction was followed by a
prayer and the reading of Mark 14:12-26. The group leader and host then served each
group member the bread and cup. Groups are advised to ascertain whether permission
must be given by their specific denominations for non-clergy to administer the sacrament
of communion. Alternatively clergy could be invited to fulfill this ministry. The event
was closed with prayer and a song.hymn.
Love Feast. This worship event was inspired by Wesley’s Love Feast which
incorporated testimony and the sharing bread and water between all the group members.
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The event began with a prayer of thanks and invocation. Beginning with the leader or
host, each member offered a word of praise or blessing about their week, the group or
group member(s), or another person, before serving the next person. No order was
prescribed for this part. Members could move freely around the room to others or they
could simply serve the person next to them. All members, however, must serve and be
served. The last person would complete the circle by serving the group leader/host who
had started the event. As members passed the bread and water they were encouraged to
offer a word of thanks, encouragement or blessing to the person they were serving. Once
the initiating leader or host had been served the bread and water, they offered a final
prayer of thanks.
Notes to the Small Group and Worship Event. It is important to note that
flexibility and cultural suitability are important in the structure and expression of both the
worship event and the small group in general. These suggestions are typical of the forms
used in this dissertation, however, the components that make up the small group can be
readily re-organized into a different order according to context and more suitable cultural
or denominational norms should be incorporated at all points. Further, although all the
components that make up the small group should be present each week, the order in
which they take place may be different. I also recognize that local issues and current
local, national, and world events may influence the small group curriculum and worship
event. The intent of this curriculum is to provide the necessary building materials to
construct a small group experience that can foster and develop spiritual leadership
characteristics in community.
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Missional Alignment Disciplines:
1. Worship celebration. Worship was not restricted to the small group meeting,
although it formed an integral part of the discipline, but included attendance at one of the
weekly Sunday worship services at the church.
2. Hospitality. The group met in a different house each week, providing
participants with the opportunity to host three small group nights throughout the sixmonth intervention and to practice culturally relevant expressions of hospitality.
Encouragement was made to increase this discipline beyond the small group gatherings,
but the rotation offered the individual a safe method of experimentation and learning.
3. Service. One of the other significant roles of the small group was to determine
areas of service and service projects that the group could work on together. Specific
attention was given to working with the poor and marginalized, and encouragement was
given to each individual participant to develop and build on the work undertaken by the
group.
4. Work/Vocation. The group was concerned as much with attitudes to and in
work/vocation as much as the general belief that we should work. Understanding work as
vocation and developing a mindset of living in the present moment, a perspective
strongly held in the Benedictine tradition, was important in this matter.
5. Stewardship. This discipline has a broad spectrum of responsibility. At a
personal level, stewardship is concerned with attitudes towards finances and giving, and
encourages tithing as the beginning—not the end—of our financial commitment to God.
While no formal monitoring of tithing/giving was put in place, the church’s treasurer did
make a number of avenues of giving available to the group to make regular giving as
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simple as possible and at a time appropriate to each individual. However, stewardship
was also concerned with wider local and global concerns, including environmental issues
and matters of global justice, poverty and the redistribution of wealth. Individuals were
encouraged not only to be informed about local and global political issues but to be
conscious of their own responsibility to them perhaps by changing personal lifestyle
behavior or supporting/giving to organizations who shared similar concerns. The
characteristics in view here were humility through financial submission, mercy through
the act of giving, and responsibility through active glocal—local and global—concern.
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Community Rule of Life Covenant Commitment:

I, _____________________________, commit with and to this band of brothers, that I
will give all that I can to fulfill the covenant I make with them and God, and to help them
also to fulfill their commitment to this same covenant.

Signed _________________________________ Date __________________
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APPENDIX B
SPIRITUAL LEADERSHIP CHARACTERISTICS BODY IMAGE

CLARITY

HUMILITY
RESPONSIBILIT

MERCY

INTEGRITY
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APPENDIX C
JESUS’ SMALL GROUP AND THE GOSPELS
•

Following his launch into the public eye in preaching (Matthew and Mark) and
healing (Luke), Jesus begins the intentional process of inviting men to follow him
simply by their presence with him. They are to leave their nets and remain in
close physical proximity to Jesus (Matt. 4:18-22; Mark 1:14-20; Luke 5:1-11).

•

Jesus shares both the struggles and hospitality of their homes and their families
(Matt. 8:14-15; Mark. 1:29-34).

•

Jesus continues the recruitment process into the small group community in spite
of religious objection to the type of person invited, “tax-collectors and sinners”
(Matt. 9:9-13; Mark 2:13-17; Luke 5:27-31).

•

The growing community walks, talks, and eats together on the Sabbath, and when
confronted by opposition, Jesus uses it for teaching purposes (Mark 2:23-28; Luke
6:1-5)

•

He intentionally seeks group time with the disciples to apparently share
information for their ears only, even though they are disturbed by the intrigue of
others (Mark 3:7-12).

•

He seems concerned enough about the formation of this group to retreat in prayer
before calling the twelve together (Mark 3:13-19; Luke 6:12-16).

•

In spite of the crowds, Matthew seems intent on locating the teaching of the
Sermon on the Mount within a retreat setting with the disciples, and at times Jesus
draws the disciples aside for specific teaching (Matt. 5:1; Matt. 13:36; Mark 8:31;
Luke 12:22-53, 16:1, 18:1).
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•

By Jesus’ invitation, the disciples travel with him to other areas where he will
continue his ministry (Matt. 8:23-27; Luke 8:22).

•

He teaches and briefs the twelve together before sending them out in twos, and
debriefs them together on their return (Matt. 10:1-11:1; Luke 9:1-5, 10).

•

He invites them to his hometown where they share with him the sadness of his
own people’s lack of faith (Mark 6:1-6).

•

He seeks to draw them aside with him for some rest and relaxation (Mark 6:3032).

•

They share ministry with him (Matt. 14:16-21; Mark 6:37-44).

•

He presents the disciples as his family (Matt. 12:49).

•

The disciples experience failure together (Mark 9:14-18; Luke 9:37-40).

•

They disagree, argue, and quarrel with each other (Mark 9:33-34; Luke 9:46).

•

Jesus shares with them his final destiny (Matt. 16:21-28; Mark 8:31-32, 10:32-34;
Luke 18:31, 20:17-19).

•

They eat a final intimate meal together (Matt. 26:17-30; Mark 14:12-26, Luke
22:7-23).

•

They experience the disappointment and sadness of loss as Jesus is arrested and
put to death (Matt. 26-27; Mark 14:43-15:47; Luke 22:47-23:56).

•

They remain together to experience the joy of resurrection (Matt. 28:1-10; Mark
16:1-8; Luke 24:1-4).

•

They remain together to hear final words of instruction and commission and
witness the joy of the ascension (Matt. 28:16-20; Luke 24:50-53).
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APPENDIX D
INVITATION LETTERS AND ANNOUNCEMENTS TO WEEKEND
INVITATION LETTER

TO: ALL MEN CONNECTED WITH SHARPE MEMORIAL CHURCH OF THE
NAZARENE
FROM: IAN WILLS
SUBJECT: INVITATION TO INTRODUCTORY MEN’S RETREAT.

DATE: 06/23/08 AND 08/11/08

Dear

,

I would like to take this opportunity to personally invite you to the Men’s Retreat
that will be taking place on 26-28 September 2008 at (venue to be confirmed). The theme
for the weekend will be “Band of Brothers: Spirituality and Men” and will focus on
issues of spiritual formation, spiritual leadership, spiritual maturity, spiritual community,
and spiritual disciplines.
The theme flows from my own spiritual journey during these last twelve months,
from which I will share some experiences. However, the long term “hoped-for” purpose
of the Retreat is to launch a new weekly men’s ministry program based on some of the
subjects considered over the weekend.
I hope you will make every effort to join us on this “Band of Brothers” weekend.
Please register your interest with David Hendry by using the application slip enclosed.
Some aspects of the weekend may relate to an academic research study, for which
consent must be given, hence its inclusion on the application slip. Thank you in advance
for what we will share together.
Yours in Christ,

Pastor Ian Wills
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PULPIT AND NEWSLETTER ANNOUNCEMENT

TO: ALL MEN CONNECTED WITH SHARPE MEMORIAL CHURCH OF THE
NAZARENE
FROM: PULPIT AND NEWSLETTER ANNOUNCEMENT
SUBJECT: INVITATION TO INTRODUCTORY MEN’S RETREAT.
DATE: 6/22/08, 7/13/08, 7/27/08, 8/10/08, 8/24/08, 9/07/08, 9/14/08, AND 9/21/08.

The ever increasing demands and responsibilities of life can at times send us off
balance. Family, work, church, friendships, finances, and even God are a constant
balancing act. We have in our mind the kind of people we would like to be in all these
roles and commitments, yet in moments of real honesty, we admit the struggle to become
those men. Two things may help us get there: a healthy life rhythm and a little help from
our friends. At the next men’s retreat in September, Pastor Ian Wills will be sharing
from his recent studies in spirituality and his own personal life experiences of becoming
what God intended us to be: A Band of Brothers. The theme is FINDING OUR
BALANCE.
The Retreat Weekend will be held at Witchester House in the Borders from
Friday 26th to Sunday 28th September. The cost will be £90.00. Registration application
forms are available from David Hendry and should be returned to him or the Church
Office as soon as possible.
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WEEKEND EVALUATION FORM
It would be helpful for future weekends and the development of our men’s ministry if we
could have your feedback on the following points. Please rate each category by circling
your response. There is also an opportunity under each category for comments.
RETREAT CENTRE:
1. Bedrooms
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________

2. Seminar Room
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________

3. Dining Area
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

4. Food:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
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________________________________________________________________________
________________________________________________________________________
5. Retreat Centre Staff:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

6. Location:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

7. Lounges and Public seating areas:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

PROGRAM:

1. Teaching Seminars:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
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________________________________________________________________________
________________________________________________________________________

2. Organized Entertainment:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

3. Overall Balance of Program Timetable:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

ORGANIZATION AND LEADERSHIP:

1. Administration and Communication (before and during retreat):
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

2. Transport Arrangements to and from Retreat:
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________

Wills 255
________________________________________________________________________
________________________________________________________________________
3. Availability/communication of organizers and leaders (including speaker)
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

GENERAL:
1. What parts of the weekend did you enjoy and benefit from the most?
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

2. What suggestions would you make for future weekend retreats?
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

3. Overall Retreat Experience
Excellent

Very Good

Good

Average

Poor

Comments:
________________________________________________________________________
________________________________________________________________________
________________________________________________________________________

ANY ADDITIONAL COMMENTS:
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________________________________________________________________________
________________________________________________________________________
________________________________________________________________________
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APPENDIX E
INTRODUCTORY LETTERS AND QUESTIONNAIRES
Introductory Letter to all participants
Dear

,

Thank you for being willing to participate in this new men’s ministry program. I
hope that you will benefit from the experience, and I am looking forward to sharing this
six-month journey with you. There are some practical matters that I need to draw to your
attention.
Part of the new ministry has been designed around the importance of personal
reflection and mutual accountability. These two practices have become central to the
development of my own spiritual life. While the first will help you to become more
intentional is developing your spiritual life, the second will provide a valuable pastoral
environment in which to grow. As part of their inclusion in this new ministry, I have
developed some monthly personal reflection journals and questions for you to complete.
In order to make the most of this, I hope the following instructions are helpful.
The first practice invites you to complete a set of monthly questionnaires on the
three spheres of spiritual alignment and their respective disciplines. These questionnaires
are designed to help you identify areas that are strong or weak in your daily life and to
help you better balance or align your life with God, others and the world around. You are
invited to choose answers on a 1-5 scale in each question. There are a total of 45
questions and this questionnaire should take no longer than ____ minutes.
The second practice provides an opportunity for you to write your own personal
reflection on each of the five spiritual leadership characteristics. Each leadership
characteristic has been given its own definition. Please read them carefully before you
begin your reflections and use it thereafter to refresh your memory in the future as you
complete the monthly responses. The intention here is to reflect honestly and openly on
the level to which you understand or observe each characteristic to be present in your
own life. You may also wish to include any thoughts on which spiritual disciplines have
been most valuable in forming each of the characteristics. This questionnaire should take
no longer than ____ minutes.
The questionnaires will be repeated monthly and they will be explained and distributed
on the second last group meeting of the month. You are requested to bring it with you for
return the following week.
The information produced may form part of some academic research but any information
used will always be dealt with anonymously. To protect this anonymity, numbers rather
than names are used. While you will be asked for your name on the front sheet of the
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questionnaire I will remove that sheet and write your anonymous individual reference
number on the second page. Only then will the research team view any paperwork. All
paperwork will then be destroyed at the conclusion of the research project. A contract is
also enclosed detailing such issues of confidentiality, and you are requested to sign and
return the contract. Further, a personal information form is also enclosed that may be
helpful for the purposes of the academic research.
Thank you again for you commitment to this new ministry., I hope you enjoy the
experience.
Yours in Christ,
Ian Wills
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Personal Information Questionnaire
Name: ________________________

Assigned Research Ref. no.: _____
(official use only)

Please indicate your responses with a cross and provide other information as
requested. Thank you.
Age:
16-18 ___

19-25 ___

26-35 ___

36-45 ___

46-55 ___

56-65 ___

66-75 ___

75+ ___

Marital Status:
Single ___

Married ___

Number of Dependents:

Co-habiting ___
_____

Divorced ___ Widowed ___

Personality Score:

___________

Please identify all educational experiences and qualifications gained:
Institution

Qualifications gained

___ High School 4th year leaver

______________________________

___ High School 5th year leaver

______________________________

th

___ High School 6 year leaver

______________________________

___ College Diplomas, certificates, awards etc.

______________________________

___ College/University undergraduate degree

______________________________

___ College/ University postgraduate degree

______________________________

How many years have you been a Christian?
0-2 ___

3-5 ___

6-10 ___

11-20 ___

over 20 ___

How long have you been attending the Church of the Nazarene in Burgher Street?
0-2 ___

3-5 ___

6-10 ___

11-20 ___

Are you a member of this church? Yes ___

over 20 ___

No ___

Please indicate your annual household income level (not obligatory):
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Less than £17,000 ___

17-27,000 ___

27-40,000 ___

40,000+ ___

Spiritual Disciplines Questionnaire
There are three sections to this questionnaire:
1. Experience in Spiritual Disciplines
2. Frequency of Spiritual Disciplines
3. Time given to Spiritual Disciplines
•

Please fill in your name below. [Your personal and confidential reference
number will be applied to all work submitted for research]

•

Each section will ask for your personal response to fifteen individual spiritual
disciplines listed.

•

A description of each of those spiritual disciplines is found in the pages before the
questionnaire.

•

Please read each definition before you begin completing the questionnaire relating
to that discipline.

•

Your responses should be based on these descriptions.

[These descriptions are summaries of the ones given on the weekend retreat. Feel free to
reread those larger definitions from the weekend if it helps to bring clarity].
Remember, the intention here is to respond honestly and openly on the level to
which you perceive these disciplines to be present in your own life.
Thank you again for your help in these matters.

NAME: __________________________________
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Assigned Research Ref. no.: _____
(official use only)

The Three Community Rule Spiritual Alignment Spheres

Personal Alignment:
1. Personal prayer. As the name suggests, this is time taken in private to pray.
2. Personal spiritual study. This combines both reading and meditating on
Scripture, perhaps with the help of other study resources or books.
3. Intentional solitude. This is the intentional seeking of time on our own to be
absolutely silent, to pray, to reflect and meditate inwardly, and to hear from God.
4. Fasting. This can take a variety of forms but is often done by the denial of food
over a period of time, typically over a 24 hour period. It can also be the denial of specific
things in life (coffee, chocolate, snacks, speech, etc.) in order to focus on God.
5. Intentional rest. This is our commitment to taking Sabbath time where we can
rest from work. It involves taking one day a week to rest and also holiday rest time within
the boundaries of employer/employee guidelines. It also includes our commitment to time
with our families.

Communal Alignment:
1. Attending a small group. Meeting in weekly small groups in homes, in which
a number of the other disciplines find their expression, specifically the disciplines of
worship, accountability, hospitality, corporate prayer, and corporate reflection.
2. Part of accountability group. Members share their experiences from the
previous week, their successes and failures and allow the other group members to
respond in terms of mutual identification, advice, encouragement, and when appropriate,
challenge to the individual. Participants commit both to giving and receiving
accountability.
3. Practicing confession to another person. The intentional sharing in mutual
confession regarding the spiritual condition of your own life, with a specific focus on
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aspects of sin and struggles with temptation, and being ready to listen to the confession of
others and to offer prayers and words of forgiveness.
4. Corporate prayer (praying aloud with others). This involves taking time to
pray out loud for one another in small groups.
5. Corporate small group reflection. This involves open conversation around
themes and Scripture passages in which we also take time to discuss the nature and
practical implications of those discussions.

Missional Alignment:
1. Worship celebration. Small group worship times but specifically attendance at
one weekly Sunday worship service at the church.
2. Practicing hospitality in your home. Using and opening your home,
intentionally inviting others, offering food and fellowship, being willing to share what
you are and what you have with others.
3. Service. Those times we intentionally commit to serving others, but
specifically serving and working with the poor and marginalized, either in a group or as
individuals.
4. Stewardship. This is the discipline of dealing wisely and obediently with all
that God gives us. Stewardship includes: tithing—giving 10% of our income to God’s
work through the local congregation of which we are a part; offerings—giving over and
above a regular tithe; care for creation—being aware of and seeking to live in ways that
express care for the environment; and global compassion and concerns—being informed
and practically involved in global poverty and seeking to support a healthy and equitable
redistribution of wealth.
5. Work/vocation. We understand work/vocation here as the applying of
ourselves to some form of personal regular labor that contributes to the wider society and
may also include financial recompense.
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Experience in Spiritual Disciplines
Using the scale below, please circle the number below each spiritual discipline or practice
that best describes your level of experience in that discipline or practice.
1 = never
2 = less than one year (<1)
3 = one to five years (1-5)
4 = six to ten years (6-10)
5 = more than ten years (>10)

Personal Alignment:
1. Personal prayer:
1
Never

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

3
(1-5)

4
(6-10)

5
(>10)

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2. Personal spiritual study:
1
Never

2
(<1)

3. Intentional solitude:
1
Never

4. Fasting:
1
Never

5. Intentional rest:
1
Never
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Using the scale below, please circle the number below each spiritual discipline or practice
that best describes your level of experience in that discipline or practice.
1 = never
2 = less than one year (<1)
3 = one to five years (1-5)
4 = six to ten years (6-10)
5 = more than ten years (>10)

Communal Alignment:
1. Attending a small group:
1
Never

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

3
(1-5)

4
(6-10)

5
(>10)

4
(6-10)

5
(>10)

4
(6-10)

5
(>10)

4

5

2. Part of an accountability group:
1
Never

2
(<1)

3. Practicing confession to another person:
1
Never

2
(<1)

3
(1-5)

4. Corporate prayer (praying aloud with others):
1
Never

2
(<1)

3
(1-5)

5. Corporate small group reflection:
1

2

3
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Never

(<1)

(1-5)

(6-10)

(>10)

Using the scale below, please circle the number below each spiritual discipline or practice
that best describes your level of experience in that discipline or practice.
1 = never
2 = less than one year (<1)
3 = one to five years (1-5)
4 = six to ten years (6-10)
5 = more than ten years (>10)

Missional Alignment:
1. Worship celebration:
1
Never

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2. Practicing hospitality in your home:
1
Never

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

2
(<1)

3
(1-5)

4
(6-10)

5
(>10)

3. Service:
1
Never

4. Stewardship:
1
Never

5. Work/vocation:
1
Never
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Frequency of Spiritual Disciplines
Using the scale below, please circle the number below each spiritual discipline or practice
that best describes your level of frequency in practicing that discipline or practice.
1 = never
2 = rarely
3 = monthly
4 = weekly
5 = daily
Personal Alignment:
1. Personal prayer:
1
Never

2
Rarely

3
Monthly

4
Weekly

5
Daily

3
Monthly

4
Weekly

5
Daily

2
Rarely

3
Monthly

4
Weekly

5
Daily

2
Rarely

3
Monthly

4
Weekly

5
Daily

2. Personal spiritual study:
1
Never

2
Rarely

3. Intentional solitude:
1
Never

4. Fasting:
1
Never

5. Intentional rest:
1

2

3

4

5

Wills 267
Never

Rarely

Monthly

Weekly

Daily

Using the scale below, please circle the number below each spiritual discipline or practice
that best describes your level of frequency in practicing that discipline or practice.
1 = never
2 = rarely
3 = monthly
4 = weekly
5 = daily

Communal Alignment:
1. Attending a small group:
1
Never

2
Rarely

3
Monthly

4
Weekly

5
Daily

3
Monthly

4
Weekly

5
Daily

4
Weekly

5
Daily

4
Weekly

5
Daily

2. Part of an accountability group:
1
Never

2
Rarely

3. Practicing confession to another person:
1
Never

2
Rarely

3
Monthly

4. Corporate prayer (praying aloud with others):
1
Never

2
Rarely

3
Monthly

5. Corporate reflection:
1

2

3

4

5
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Never

Rarely

Monthly

Weekly

Daily

Using the scale below, please circle the number below each spiritual discipline or practice
that best describes your level of frequency in practicing that discipline or practice.
1 = never
2 = rarely
3 = monthly
4 = weekly
5 = daily

Missional Alignment:
1. Attending a worship celebration:
1
Never

2
Rarely

3
Monthly

4
Weekly

5
Daily

2. Practicing hospitality in your home:
1
Never

2
Rarely

3
Monthly

4
Weekly

5
Daily

2
Rarely

3
Monthly

4
Weekly

5
Daily

2
Rarely

3
Monthly

4
Weekly

5
Daily

3. Service:
1
Never

4. Stewardship:
1
Never

5. Work/vocation:
1

2

3

4

5
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Never

Rarely

Monthly

Weekly

Daily

Time given to Spiritual Disciplines
Using the scale below, please circle the number below each spiritual discipline or practice
that best describes the level of time you invest in that discipline or practice.
1 = less than one hour per week (<1)
2 = one to three hours per week (1-3)
3 = three to five hours per week (3-5)
4 = five to seven hours per week (5-7)
5 = more than seven hours per week (>7)
Personal Alignment:
1. Personal prayer:
1
(<1)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

3
(3-5)

4
(5-7)

5
(>7)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

2. Personal spiritual study:
1
(<1)

2
(1-3)

3. Intentional solitude:
1
(<1)

4. Fasting:
1
(<1)

5. Intentional rest:
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1
(<1)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

Using the scale below, please circle the number below each spiritual discipline or practice
that best describes the level of time you invest in that discipline or practice.
1 = less than one hour per week (<1)
2 = one to three hours per week (1-3)
3 = three to five hours per week (3-5)
4 = five to seven hours per week (5-7)
5 = more than seven hours per week (>7)
Communal Alignment:
1. Attending a small group:
1
(<1)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

Using the scale below, please circle the number below each spiritual discipline or practice
that best describes the level of time you invest in that discipline or practice.
1 = less than half hour per week (<0.5)
2 = half hour to one hour per week (0.5-1)
3 = one to one and a half hours per week (1-1.5)
4 =one and a half to two hours per week (1.5-2)
5 = more than two hours per week (>2)
2. Part of an accountability group:
1
(<0.5)

2
(0.5-1)

3
(1-1.5)

4
(1.5-2)

5
(>2)

4
(1.5-2)

5
(>2)

4
(1.5-2)

5
(>2)

3. Practicing confession to another person:
1
(<0.5)

2
(0.5-1)

3
(1-1.5)

4. Corporate prayer (praying aloud with others):
1
(<0.5)

2
(0.5-1)

5. Corporate reflection:

3
(1-1.5)
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1
(<0.5)

2
(0.5-1)

3
(1-1.5)

4
(1.5-2)

5
(>2)

Using the scale below, please circle the number below each spiritual discipline or practice
that best describes the level of time you invest in that discipline or practice.
1 = less than one hour per week (<1)
2 = one to three hours per week (1-3)
3 = three to five hours per week (3-5)
4 = five to seven hours per week (5-7)
5 = more than seven hours per week (>7)

Missional Alignment:
1. Attending a worship celebration:
1
(<1)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

2. Practicing hospitality:
1
(<1)

3. Service:
1
(<1)

4. Stewardship:
1
(<1)

5. Work/vocation:
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1
(<1)

2
(1-3)

3
(3-5)

4
(5-7)

5
(>7)

Spiritual Leadership Characteristics
Reflective Narrative Questionnaire
This questionnaire invites you to write a personal reflection on five spiritual leadership
characteristics. The purpose is to let you communicate the extent or level to which you
perceive or recognize each of these characteristics in your own life.
Here are some suggestions to help complete the questionnaires.
•

Please fill in your name below. [Your personal and confidential
reference number will be applied to all work submitted for research]

•

Please read each definition before you begin your personal reflection
on it. Your reflections should be based on these definitions. [These are
summaries of those definitions given on the weekend retreat. Feel free to
reread those larger definitions if it helps to bring clarity].

•

When you come to write your reflections, you are encouraged to
include specific examples of what you are trying to say. [For example,
if humility is a struggle for you, then offering an example of when you
have observed this or in what ways you struggle would be valuable]

•

If you need to use extra paper for your reflections, please ensure you
mark the paper clearly as to which characteristic you are referring.

•

Finally, under each characteristic there is an opportunity for you to
score yourself in relation to that characteristic on a scale of one to ten,
one being very poor and ten perfect. [At the end of each month you will
have an opportunity to complete this questionnaire and reflect back on
previous scores before registering that month’s latest reflective score].

Remember, the intention here is to reflect honestly and openly on the level to which you
understand or observe each characteristic to be present in your own life.

Thank you again for your help in these matters.
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NAME:_________________________________
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Assigned Research Ref. no.: _____
(official use only)

Humility: Humility is not to be understood as weak-willed or spineless, but rather an
attitude that is willing to set aside one’s own individual gain or comfort, even if to face
personal sacrifice, for the sake of God, another, or the greater good. An attitude of
servility and a teachable spirit may also reflect humility. Servility is a person’s
willingness to serve others irrespective of their, or our, perceived place in life. Servility
embraces the attitude of Christ that intentionally seeks to serve those who have least.
Teach-ability recognizes our own need to learn from others, from those who see things
from a different perspective, from those who serve us, and from those we serve. A
teachable spirit always seeks to understand before acting or speaking and invites others to
speak constructive challenge into our lives.

Reflect honestly and openly on the level to which you understand or observe this
characteristic to be present in your own life.
Personal score this month ____
(1 = very poor and 10 = perfect)
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Clarity: Clarity is how well we know and understand ourselves and our surroundings
[identity], our vocation and purpose in life [destination], and the values by which we will
live [values]. It is rooted in a clear and increasing understanding of God, how He sees us,
and the purposes and plans He has for us. It is what we believe to be true. Clarity also
means that we have a level of consistency and credibility in our daily living.
Reflect honestly and openly on the level to which you understand or observe this
characteristic to be present in your own life.
Personal score this month ____
(1 = very poor and 10 = perfect)
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Responsibility: Responsibility understands that the catchphrase “the buck stops here”
means with my own self, at every point and every day. Responsibility understands that I
must commit to and be held accountable for the actions and decisions of my life and its
impact on others. Responsibility therefore must also include the commitment to be and to
do those things, with those people and in those places that at times we would rather
avoid. Responsibility continues to commit even when the odds are stacked against.
Responsibility is as much about our mutual relationships as it about our tenacity to
complete tasks or duties. Mutuality is both the recognition of our need for others and our
commitment to others. It is contributing to the team and receiving from the team, offering
support and receiving support, gaining strength and giving strength with others. It is a
concern for the common welfare of each and all by each and all. Tenacity is our
willingness and commitment to persevere in both the tasks and relationships of our life.
Tenacity does not give up or lose hope, but continues in spite of the circumstances or
challenges faced.
Reflect honestly and openly on the level to which you understand or observe this
characteristic to be present in your own life.
Personal score this month ____
(1 = very poor and 10 = perfect)
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Mercy: Mercy refuses to be judgmental in the face of another’s wrong, reproachful in the
face of their failure, disparaging at their weaknesses, or condemnatory about their
character or personality. Instead, it acknowledges one’s own sin, failure, weakness, and
character deficiency, in light of which it seeks to extend grace and love unconditionally.
Mercy can also be expressed through generosity and amnesty. Generosity is not primarily
a matter of financial resources, but of a lifestyle. True generosity permeates every aspect
of a person’s life. It is best captured in the phrase “self-giving.” It is an attitude of
ongoing hospitality, sharing our life, our whole self, and that which we have with others
and allowing them to share theirs with us. Amnesty is the attitude of forgiveness. It
anticipates the inevitable—people make mistakes—but it chooses not to hold it against
them, but to forgive them. Amnesty is the compulsion to forgive because we have
experienced our own forgiveness in Christ.
Reflect honestly and openly on the level to which you understand or observe this
characteristic to be present in your own life.
Personal score this month ____
(1 = very poor and 10 = perfect)
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Integrity: Integrity is the “uncompromising adherence to truth” (Thrall 83), in our case,
living in honest accordance with that which we have grasped in our spiritual journey with
God and others. For us, integrity is the quality or state of being complete or undivided in
our commitment to living out those values we have embraced in our faith journey. The
person of integrity becomes trustworthy because of those deeply rooted values. Integrity
is expressed also in authenticity and honesty. Authenticity is our willingness to admit
before God and others both our struggles and failures as well as our victories and
successes as we earnestly seek to reflect and bear witness to the authentic life of Christ. It
is our life of transparency. Honesty is the commitment to speaking truth into the lives of
others, receiving truth from others into our lives, and speaking truthfully about our own
lives before God, ourselves, and others. It is also concerned with the standards of our
actions, going beyond words to deeds. A life of honesty seeks to avoid any form of lies,
deception, or coverup, but instead seeks the truth.
Reflect honestly and openly on the level to which you understand or observe this
characteristic to be present in your own life.
Personal score this month ____
(1 = very poor and 10 = perfect)
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Post Intervention Interview Questions:

1. Tell me about what you enjoyed most about your Band of Brothers experience?
2. Was there any particular aspect that had the greatest impact on you? If so can you
tell me about that?
(Probe questions)
In what ways did it impact you?
Can you give me an example of anything that changed as a result?
3. What did you find most difficult or frustrating about the experience?
4. You committed to fifteen disciplines of a Community Rule of Life – how did the
practice of the disciplines help or hinder you?
5. There were five spiritual leadership characteristics that we focused on throughout
the experience – Humility, Clarity, Mercy, Responsibility, and Integrity. How
have you changed personally in the last year in relation to these characteristics?
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APPENDIX F
INDIVIDUAL PARTICIPANT SPIRITUAL LEADERSHIP CHARACTERISTICS
CHANGE PATTERNS AND MEAN SCORE SPREADSHEET

Dependent Variable Analysis—Participant 001 Spiritual Leadership Characteristcs Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6
Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

5
7
5
6
6
29
5.8

7
8
6
8
7
36
7.2

12
15
11
14
13
65

6.0
7.5
5.5
7.0
6.5
32.5

Dependent Variable Analysis—Participant 002 Spiritual Leadership Characteristcs Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6 Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

8
9
8
5
8
38
7.6

9
9
9
5
9
41
8.2

8.5
9.0
8.5
5.0
8.5
39.5
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Dependent Variable Analysis - Participant 003 Spiritual Leadership Characteristics Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6 Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

3
6
5
6
8
28
5.6

4
8
5
8
8
33
6.6

7
14
10
14
16
61

3.5
7.0
5.0
7.0
8.0
30.5

Dependent Variable Analysis - Participant 004 Spiritual Leadership Characteristics Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6 Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

5
3
5
5
5
23
4.6

7
4
7
6
6
30
6

12
7
12
11
11
53

6.0
3.5
6.0
5.5
5.5
26.5
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Dependent Variable Analysis—Participant 005 Spiritual Leadership Characteristics Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6 Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

4
8
7
6
9
34
6.8

7
8
8
7
9
39
7.8

11
16
15
13
18
73

5.5
8.0
7.5
6.5
9.0
36.5

Dependent Variable Analysis - Participant 006 Spiritual Leadership Characteristics Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6 Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

6
6
8
7
6
33
6.6

7
7
9
8
6
37
7.4

13
13
17
15
12
70

6.5
6.5
8.5
7.5
6
35
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Dependent Variable Analysis - Participant 007 Spiritual Leadership Characteristics Monthly
Change Patterns and Mean Score
Characteristic
Pretest
p1
p2
p3
p4
p5
p6 Posttest Total
Mean
Humility
Clarity
Mercy
Responsibility
Integrity
Total
Mean

4
7
8
6
6
31
6.2

7
8
9
8
8
40
8

11
15
17
14
14
71

5.5
7.5
8.5
7
7
35.5
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APPENDIX G
GROUP SPIRITUAL LEADERSHIP CHARACTERISTICS MONTHLY SAMPLE
CHANGE PATTERNS AND MEAN SCORES

Wills 285

Wills 286
Dependent Variable Analysis - Group Spiritual Leadership Characteristics Monthly Sample Change Patterns (Mean
Scores)
Participant

Pretest

p1

p2

p3

p4

p5

p6

Posttest

Participant

Participant

Reference

Oct. 08

Nov.
08

Dec.
08

Jan.
09

Feb.
09

Mar.
09

Apr.
09

May. 09

Total

Mean

1

5.80

7.20

13.00

6.50

2

7.60

8.20

15.80

7.90

3

5.60

6.60

12.20

6.10

4

4.60

6.00

10.60

5.30

5

6.80

7.80

14.60

7.30

6

6.60

7.40

14.00

7.00

7

6.20

8.00

14.20

7.10

43.20

51.20

94.40

47.20

6.17

7.31

13.49

6.74

Monthly
Total
Monthly
Mean
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APPENDIX H
COMMUNITY RULE OF LIFE INDIVIDUAL MONTHLY
ADHERENCE PATTERNS AND MEAN SCORES
Independent Variable Analysis ‐ Participant 001 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean Score
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4

Pretest p1

p5

p6

Posttest

Frequency
p2 p3 p4

Pretest p1

p5

p6

Posttest

Time
p2 p3

Pretest p1

p4

p5

p6

Posttest

Total

Mean

5
5
2
5
5

5
5
4
4
5

5
5
4
3
4

5
5
4
4
5

5
5
5
5
5

5
4
3
2
2

5
4
4
2
4

5
4
4
2
2

5
4
4
2
4

5
4
4
2
3

2
1
1
1
1

3
2
2
1
2

3
2
2
1
2

3
2
2
1
2

4
3
2
1
2

65
55
47
36
48

4.33
3.67
3.13
2.40
3.20

4
3
5
5
5

3
3
4
5
3

4
4
3
5
5

5
5
5
5
5

5
5
5
5
5

4
4
3
3
3

4
4
4
4
4

4
4
3
4
4

4
4
4
4
4

4
3
4
4
4

4
2
1
1
2

3
2
2
3
3

3
3
1
2
2

3
2
1
2
2

3
2
2
3
3

57
50
47
55
54

3.80
3.33
3.13
3.67
3.60

5
5
5
5
5

5
4
5
5
4

5
4
5
5
4

5
4
5
5
4

5
4
5
5
4

4
2
5
5
5

4
3
5
5
5

4
2
5
5
5

4
3
4
4
5

4
3
4
4
5

2
1
5
2
5

3
1
4
2
5

4
2
5
3
5

3
2
4
3
5

4
1
5
5
5

61
41
71
63
71

4.07
2.73
4.73
4.20
4.73

69 64 65 71
4.6 4.3 4.3 4.7
0.88 0.77 0.70 0.44

73
4.9
0.34

54 61 57 59
3.6 4.1 3.8 3.9
1.08 0.77 1.05 0.68

57
3.8
0.75

31 38 40 37
2.1 2.5 2.7 2.5
1.39 1.02 1.19 1.02

45
3.0
1.32

821
54.73
9.92

54.73
3.65
0.66

Frequency
p2 p3 p4

Pretest p1

p5

p6

Posttest

5
4
3
2
2

5
4
4
2
4

5
4
4
2
2

5
4
4
2
4

5
4
4
2
3

4
4
3
3
3

4
4
4
4
4

4
4
3
4
4

4
4
4
4
4

4
3
4
4
4

4
2
5
5
5

4
3
5
5
5

4
2
5
5
5

4
3
4
4
5

4
3
4
4
5

54

61

57

59

57

Time
p2 p3

Pretest p1

p4

p5

p6

Posttest

2
1
1
1
1

3
2
2
1
2

3
2
2
1
2

3
2
2
1
2

4
3
2
1
2

4
2
1
1
2

3
2
2
3
3

3
3
1
2
2

3
2
1
2
2

3
2
2
3
3

2
1
5
2
5

3
1
4
2
5

4
2
5
3
5

3
2
4
3
5

4
1
5
5
5

31

38

40

37

45

154 163 162 167
3.42 3.62 3.60 3.71
1.54 1.16 1.22 1.20

175
3.89
1.18
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Independent Variable Analysis ‐ Participant 002 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean Score
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4

Pretest p1

p5

p6

Posttest

Pretest

Frequency
p2 p3 p4

p1

p5

p6

Posttest

Pretest

Time
p2 p3

p1

p4

p5

p6

Posttest

Total

Mean

2
2
2
1
2

2
2
2
2
2

2
2
2
2
2

4
3
3
2
2

2
2
3
2
2

3
3
2
2
2

3
3
3
2
3

4
2
4
1
4

3
3
5
2
5

3
3
4
2
4

3
3
3
2
3

4
2
5
2
2

3
3
4
2
2

4
4
5
2
4

2
2
2
1
5

1
1
2
1
5

2
2
2
1
2

3
3
2
1
4

1
1
1
1
1

1
2
1
1
1

2
1
3
1
4

54
49
60
33
61

2.57
2.33
2.86
1.57
2.90

3
2
2
5
3

3
3
2
3
3

3
3
4
4
4

3
3
3
3
3

3
3
3
3
3

3
3
2
3
3

4
3
3
4
5

4
4
2
5
4

4
4
4
4
4

4
4
5
4
5

4
4
5
4
4

4
4
4
5
4

4
4
4
5
4

4
4
5
4
5

2
2
1
1
2

2
2
1
1
1

2
2
2
2
2

3
3
3
3
3

3
2
2
2
2

2
2
1
1
1

2
4
1
1
1

66
65
59
67
66

3.14
3.10
2.81
3.19
3.14

3
3
3
3
3

5
5
5
5
3

5
3
3
3
3

5
5
5
5
4

3
3
3
3
2

5
5
3
3
3

5
5
5
3
3

4
5
3
3
3

4
5
5
5
5

4
3
3
3
3

4
5
5
5
5

4
3
3
3
3

4
3
3
3
3

4
5
5
5
5

3
3
1
1
1

4
2
2
1
1

5
5
1
1
1

3
3
3
3
5

2
2
2
1
1

2
2
1
1
1

4
1
2
2
5

82
76
66
62
63

3.90
3.62
3.14
2.95
3.00

39 47 45 53 40 45
2.6 3.1 3.0 3.5 2.7 3.0
0.88 1.20 0.89 1.02 0.47 0.89

54
3.6
0.95

52 62 54 59 52 51
3.5 4.1 3.6 3.9 3.5 3.4
1.09 0.88 0.80 0.93 0.96 0.80

65
4.3
0.79

29 27 32 45 24 20
1.9 1.8 2.1 3.0 1.6 1.3
1.06 1.17 1.20 0.82 0.61 0.47

34
2.3
1.34

929

44.24

10.85

0.52

Frequency
p2 p3 p4

Pretest p1

p5

p6

Posttest

4
2
4
1
4

3
3
5
2
5

3
3
4
2
4

3
3
3
2
3

4
2
5
2
2

3
3
4
2
2

4
4
5
2
4

4
4
2
5
4

4
4
4
4
4

4
4
5
4
5

4
4
5
4
4

4
4
4
5
4

4
4
4
5
4

4
4
5
4
5

4
5
3
3
3

4
5
5
5
5

4
3
3
3
3

4
5
5
5
5

4
3
3
3
3

4
3
3
3
3

4
5
5
5
5

52

62

54

59

52

51

65

Time
p2 p3

Pretest p1

p4

p5

p6

Posttest

2
2
2
1
5

1
1
2
1
5

2
2
2
1
2

3
3
2
1
4

1
1
1
1
1

1
2
1
1
1

2
1
3
1
4

2
2
1
1
2

2
2
1
1
1

2
2
2
2
2

3
3
3
3
3

3
2
2
2
2

2
2
1
1
1

2
4
1
1
1

3
3
1
1
1

4
2
2
1
1

5
5
1
1
1

3
3
3
3
5

2
2
2
1
1

2
2
1
1
1

4
1
2
2
5

29

27

32

45

24

20

34

120 136 131 157 116 116
2.66667 3.02 2.91 3.49 2.58 2.58
1.19 1.45 1.15 1.00 1.04 1.16

153
3.40
1.36
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Independent Variable Analysis ‐ Participant 003 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4 p5 p6 Posttest

Pretest p1

Pretest

Frequency
p2 p3 p4

p1

p5

p6

Posttest

Pretest

Time
p2 p3

p1

p4

p5

p6

Posttest

Total

Mean

3
3
3
2
2

3
3
3
3
3

5
5
5
3
3

5
5
5
3
5

3
3
3
3
3

5
5
5
2
4

5
4
4
3
4

5
5
5
2
4

5
5
5
3
5

5
5
4
3
4

3
3
2
1
2

2
2
2
2
1

3
3
2
2
2

3
4
3
1
3

4
3
1
2
1

59
58
52
35
46

3.93
3.87
3.47
2.33
3.07

3
3
3
3
3

3
3
3
3
3

3
3
2
3
3

3
3
3
3
3

3
3
3
3
3

3
3
3
4
3

4
4
4
4
3

4
4
2
4
4

4
4
2
4
4

4
4
2
4
4

1
2
2
3
2

2
4
4
4
4

2
2
3
2
3

2
5
1
5
5

2
2
1
1
1

43
49
38
50
48

2.87
3.27
2.53
3.33
3.20

2
2
3
3
2

3
3
3
3
3

3
3
3
3
3

3
3
3
3
5

3
3
3
3
3

4
2
4
4
3

4
4
4
4
5

4
3
4
4
4

4
4
4
4
5

4
4
4
4
4

3
1
3
3
2

2
2
2
2
5

2
1
2
2
3

2
2
2
2
5

1
3
3
2
5

44
40
47
46
57

2.93
2.67
3.13
3.07
3.80

40 45 50 55
2.7 3.0 3.3 3.7
0.47 0.00 0.87 0.94

45
3.0
0.00

54 60 58 62
3.6 4.0 3.9 4.1
0.95 0.52 0.88 0.81

59
3.9
0.68

33 40 34 45
2.2 2.7 2.3 3.0
0.75 1.14 0.57 1.41

32
2.1
1.20

712
47.5
6.84

47.47
3.2
0.46

Frequency
p2 p3 p4 p5 p6 Posttest

Pretest p1

5
5
5
2
4

5
4
4
3
4

5
5
5
2
4

5
5
5
3
5

5
5
4
3
4

3
3
3
4
3

4
4
4
4
3

4
4
2
4
4

4
4
2
4
4

4
4
2
4
4

4
2
4
4
3

4
4
4
4
5

4
3
4
4
4

4
4
4
4
5

4
4
4
4
4

54

60

58

62

59

Time
p2 p3

Pretest p1

p4 p5 p6 Posttest

3
3
2
1
2

2
2
2
2
1

2
2
2
2
1

3
4
3
1
3

4
3
1
2
1

1
2
2
3
2

2
4
4
4
4

2
4
4
4
4

2
5
1
5
5

2
2
1
1
1

3
1
3
3
2

2
2
2
2
5

2
2
2
2
5

2
2
2
2
5

1
3
3
2
5

33

40

40

45

32

127 145 148 162
2.82 3.22 3.29 3.6
0.95 0.92 1.09 1.18

136
3.02
1.09
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Independent Variable Analysis ‐ Participant 004 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean Score
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4

Pretest p1

p5 p6 Posttest

Pretest

Frequency
p2 p3 p4

p1

p5

p6

Posttest

Pretest

Time
p2 p3

p1

p4

p5

p6

Posttest

Total

Mean

3
2
3
1
3

4
3
4
1
4

3
2
4
1
3

2
2
3
1
3

2
2
3
1
3

4
3
4
1
3

5
4
5
2
5

5
4
5
1
5

5
4
5
1
4

5
5
5
1
5

5
4
5
1
4

5
5
5
1
5

4
2
4
1
4

4
3
4
1
4

4
2
3
1
3

4
3
4
1
4

5
2
3
1
3

5
3
5
1
4

74
55
74
19
69

4.11
3.06
4.11
1.06
3.83

3
2
1
1
2

5
3
3
2
3

5
3
2
3
3

5
3
2
1
2

3
3
2
2
2

3
3
2
2
2

4
4
2
1
2

4
4
2
4
4

4
4
2
4
4

4
4
2
2
2

4
4
2
2
2

4
4
2
2
5

2
2
1
1
1

2
2
1
2
2

2
4
1
2
2

4
4
1
1
2

2
2
1
1
1

2
3
2
1
1

62
58
31
34
42

3.44
3.22
1.72
1.89
2.33

3
3
2
1
2

3
5
2
2
3

2
4
2
2
2

2
3
3
2
2

3
3
2
1
2

3
4
4
3
2

4
5
2
5
4

4
3
4
4
4

4
3
5
2
2

4
4
4
2
2

4
3
3
2
4

4
3
5
4
5

2
2
2
2
3

4
4
3
3
4

2
2
3
2
2

3
3
3
4
1

2
3
2
2
1

2
4
3
3
1

55
61
54
46
46

3.06
3.39
3.00
2.56
2.56

32 47 41 36 34
2.1 3.1 2.7 2.4 2.3
0.81 1.09 1.00 0.95 0.68

43
2.9
0.88

54 57 53 51 49
3.6 3.8 3.5 3.4 3.3
1.36 1.05 1.20 1.36 1.18

59
3.9
1.29

33 43 35 42 31
2.2 2.9 2.3 2.8 2.1
1.05 1.09 0.87 1.22 1.06

40
2.7
1.35

780
52.0
15.32

43.33
2.9
0.85

Frequency
p2 p3 p4

Pretest p1

p5 p6 Posttest

5
4
5
2
5

5
4
5
1
5

5
4
5
1
4

5
5
5
1
5

5
4
5
1
4

5
5
5
1
5

4
4
2
1
2

4
4
2
4
4

4
4
2
4
4

4
4
2
2
2

4
4
2
2
2

4
4
2
2
5

4
5
2
5
4

4
3
4
4
4

4
3
5
2
2

4
4
4
2
2

4
3
3
2
4

4
3
5
4
5

54

57

53

51

49

59

Time
p2 p3

Pretest p1

p4

p5 p6 Posttest

4
2
4
1
4

4
3
4
1
4

4
2
3
1
3

4
3
4
1
4

5
2
3
1
3

5
3
5
1
4

2
2
1
1
1

2
2
1
2
2

2
4
1
2
2

4
4
1
1
2

2
2
1
1
1

2
3
2
1
1

2
2
2
2
3

4
4
3
3
4

2
2
3
2
2

3
3
3
4
1

2
3
2
2
1

2
4
3
3
1

33

43

35

42

31

40

119 147 129 129 114
2.64444 3.27 2.87 2.87 2.53
1.29 1.14 1.15 1.26 1.13

142
3.16
1.32
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Independent Variable Analysis ‐ Participant 005 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean Score
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4 p5 p6 Posttest

Pretest p1

Pretest

Frequency
p2 p3 p4

p1

p5

p6

Posttest

Pretest

Time
p2 p3

p1

p4

p5

p6

Posttest

Total

Mean

5
5
4
1
5

5
5
5
2
5

5
5
4
3
5

5
5
5
3
5

4
4
2
1
4

5
5
4
2
4

5
5
3
2
4

5
5
4
2
4

2
2
1
1
4

4
3
3
1
3

2
2
1
1
3

3
3
2
1
4

50
49
38
20
50

4.17
4.08
3.17
1.67
4.17

3
1
1
5
3

4
3
3
5
4

3
3
2
5
3

4
3
4
5
5

4
1
1
4
2

4
4
4
4
4

4
3
4
4
4

4
4
4
4
4

2
1
1
1
1

3
3
2
2
2

2
1
1
2
2

2
2
1
1
1

39
29
28
42
35

3.25
2.42
2.33
3.50
2.92

5
5
5
5
5

5
5
5
5
5

5
5
5
5
5

5
5
5
5
5

4
4
5
4
5

4
4
5
5
5

4
4
4
4
4

4
4
5
5
5

2
2
4
4
5

3
3
4
4
5

2
2
3
3
3

3
2
4
4
5

46
45
54
53
57

3.83
3.75
4.50
4.42
4.75

58 66 63
3.9 4.4 4.2
1.59 0.95 1.05

69
4.6
0.71

49 63 58
3.3 4.2 3.9
1.56 0.75 0.72

63
4.2
0.75

33 45 30
2.2 3.0 2.0
1.33 0.97 0.73

38
2.5
1.26

635
42.3
10.37

52.92
3.5
0.86

Frequency
p2 p3 p4 p5 p6 Posttest

Pretest p1

4
4
2
1
4

5
5
4
2
4

5
5
3
2
4

5
5
4
2
4

4
1
1
4
2

4
4
4
4
4

4
3
4
4
4

4
4
4
4
4

4
4
5
4
5

4
4
5
5
5

4
4
4
4
4

4
4
5
5
5

49

63

58

63

Time
p2 p3 p4 p5 p6 Posttest

Pretest p1

2
2
1
1
4

4
3
3
1
3

2
2
1
1
3

3
3
2
1
4

2
1
1
1
1

3
3
2
2
2

2
1
1
2
2

2
2
1
1
1

2
2
4
4
5

3
3
4
4
5

2
2
3
3
3

3
2
4
4
5

33

45

30

38

140 174 151
3.11 3.87 3.36
1.64 1.09 1.29

170
3.78
1.30
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Independent Variable Analysis ‐ Participant 006 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean Score
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4

Pretest p1

p5

p6

Posttest

Pretest

Frequency
p2 p3 p4

p1

p5

p6

Posttest

Pretest

Time
p2 p3

p1

p4

p5

p6

Posttest

Total

Mean

5
4
4
1
5

5
3
2
2
3

5
4
3
2
4

5
4
4
3
3

5
4
4
2
5

5
5
4
1
4

5
4
4
2
4

5
5
5
3
4

5
4
5
2
3

5
5
5
2
4

3
2
2
1
4

4
2
2
2
4

3
3
3
2
4

3
2
3
1
5

3
3
3
1
4

66
54
53
27
60

4.40
3.60
3.53
1.80
4.00

3
2
1
4
3

3
2
2
4
4

4
2
2
4
4

4
3
2
4
4

4
2
2
5
4

4
2
1
4
4

4
4
2
4
4

4
4
4
4
4

4
4
4
4
4

4
4
2
5
5

2
1
1
2
1

3
3
2
3
3

3
3
2
2
3

2
2
2
2
2

2
2
1
2
2

50
40
30
53
51

3.33
2.67
2.00
3.53
3.40

4
5
4
4
1

5
4
4
4
2

4
4
3
3
3

5
3
4
4
2

5
4
4
3
2

4
4
4
4
2

4
3
4
3
4

4
3
4
4
4

4
3
4
3
3

4
5
5
4
4

2
2
2
1
1

2
2
2
2
2

2
2
2
2
2

3
3
3
2
3

3
3
2
2
3

55
50
51
45
38

3.67
3.33
3.40
3.00
2.53

50 49 51 54
3.3 3.3 3.4 3.6
1.40 1.06 0.88 0.88

55
3.7
1.14

52 55 61 56
3.5 3.7 4.1 3.7
1.26 0.79 0.57 0.77

63
4.2
0.98

27 38 38 38
1.8 2.5 2.5 2.5
0.83 0.72 0.62 0.88

36
2.4
0.80

723
48.2
10.22

48.20
3.2
0.68

Frequency
p2 p3 p4

Pretest p1

p5

p6

Posttest

5
5
4
1
4

5
4
4
2
4

5
5
5
3
4

5
4
5
2
3

5
5
5
2
4

4
2
1
4
4

4
4
2
4
4

4
4
4
4
4

4
4
4
4
4

4
4
2
5
5

4
4
4
4
2

4
3
4
3
4

4
3
4
4
4

4
3
4
3
3

4
5
5
4
4

52

55

61

56

63

Time
p2 p3

Pretest p1

p4

p5

p6

Posttest

3
2
2
1
4

4
2
2
2
4

3
3
3
2
4

3
2
3
1
5

3
3
3
1
4

2
1
1
2
1

3
3
2
3
3

3
3
2
2
3

2
2
2
2
2

2
2
1
2
2

2
2
2
1
1

2
2
2
2
2

2
2
2
2
2

3
3
3
2
3

3
3
2
2
3

27

38

38

38

36

129 142 150 148
2.87 3.16 3.33 3.29
1.41 0.99 0.94 1.00

154
3.42
1.24
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Independent Variable Analysis ‐ Participant 007 Community Rule of Life Monthly Adherence Patterns (Mean Scores)

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Experience Total
Mean
Standard Deviation

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Frequency Total

Discipline
Personal Alignment
Personal Prayer
Spiritual Study
Solitude
Fasting
Rest
Communal Alignment
Small Group
Accountability
Confession
Corporate Prayer
Corporate Reflection
Missional Alignment
Worship Celebration
Hospitality
Service
Tithing/Giving
Work/Vocation
Time Total
Total
Mean Score
Standard Deviation

Experience
p2 p3 p4 p5 p6 Posttest

Pretest p1

Pretest

Frequency
p2 p3 p4

p1

p5

p6

Posttest

Pretest

Time
p2 p3

p1

p4

p5

p6

Posttest

Total

Mean

5
5
1
2
5

5
5
2
5
1

5
5
4
5
5

5
5
5
5
5

5
5
3
3
5

5
5
1
2
3

5
5
5
2
2

5
5
2
2
2

5
5
2
2
3

5
5
2
2
4

4
2
1
1
2

3
2
2
1
2

3
3
1
1
1

3
4
1
1
2

3
3
1
1
2

66
64
33
35
44

4.40
4.27
2.20
2.33
2.93

3
1
1
5
5

4
1
5
5
4

5
3
3
5
5

5
2
4
5
5

5
1
5
5
5

4
1
1
4
4

4
1
2
4
4

4
2
2
4
4

4
3
2
4
4

4
2
3
4
4

3
1
1
3
3

2
1
1
4
4

2
1
1
3
3

2
1
1
3
3

2
1
1
2
2

53
22
33
60
59

3.53
1.47
2.20
4.00
3.93

5
5
5
5
5

5
5
5
5
5

5
5
5
5
5

5
5
5
5
5

5
5
5
5
5

4
4
4
5
5

4
5
5
5
5

4
5
5
4
5

4
5
5
5
5

4
4
5
5
5

2
5
4
3
5

2
5
5
4
5

2
5
5
5
5

2
5
5
4
5

3
5
5
5
5

56
73
73
70
75

3.73
4.87
4.87
4.67
5.00

58 62 70 71
3.87 4.13 4.67 4.73
1.67 1.45 0.70 0.77

67
4.47
1.15

52 58 55 58
3.47 3.87 3.67 3.87
1.45 1.36 1.25 1.15

58
3.87
1.09

40 43 41 42
2.67 2.87 2.73 2.80
1.35 1.45 1.57 1.47

41
2.73
1.53

816
54.40
16.52

54.40
3.63
1.10

Frequency
p2 p3 p4 p5 p6 Posttest

Pretest p1

5
5
1
2
3

5
5
5
2
2

5
5
2
2
2

5
5
2
2
3

5
5
2
2
4

4
1
1
4
4

4
1
2
4
4

4
2
2
4
4

4
3
2
4
4

4
2
3
4
4

4
4
4
5
5

4
5
5
5
5

4
5
5
4
5

4
5
5
5
5

4
4
5
5
5

52

58

55

58

58

Time
p2 p3

Pretest p1

p4 p5 p6 Posttest

4
2
1
1
2

3
2
2
1
2

3
3
1
1
1

3
4
1
1
2

3
3
1
1
2

3
1
1
3
3

2
1
1
4
4

2
1
1
3
3

2
1
1
3
3

2
1
1
2
2

2
5
4
3
5

2
5
5
4
5

2
5
5
5
5

2
5
5
4
5

3
5
5
5
5

40

43

41

42

41

150 163 166 171
3.33 3.62 3.69 3.80
1.58 1.52 1.46 1.41

171
3.80
1.46
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APPENDIX I
COMMUNITY RULE OF LIFE MONTHLY SAMPLE
ADHERENCE PATTERNS AND MEAN SCORES
Independent Variable Analysis—Group Community Rule of Life Monthly Sample Adherence Patterns (Mean Scores)
Participant

Pretest

p1

p2

p3

p4

p5

p6

Posttest

Participant

Participant

Oct. 08

Nov.
08

Dec.
08

Jan.
09

Feb
. 09

Mar.
09

Apr.
09

May 09

Total

Mean

1

3.42

3.60

3.60

3.70

3.90

18.22

3.64

2

2.67

3.00

2.90

3.50

3.40

20.67

2.95

3

2.82

3.20

3.30

3.60

3.02

15.94

3.19

4

2.64

3.30

2.90

2.90

5

3.11

3.90

3.40

6

2.87

3.20

3.30

7

3.30

3.60

20.83
2.98

Reference

Monthly
Total
Monthly
Mean

2.60

2.60

2.50

3.16

17.40

3.48

3.78

14.19

3.55

3.30

3.40

16.07

3.21

3.70

3.80

3.80

18.20

3.64

23.80

23.10

20.80

5.10

2.60

0.00

24.46

120.69

23.67

3.40

3.30

3.47

2.55

2.60

0.00

3.49

17.24

3.38
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APPENDIX J
INTRODUCTORY WEEKEND CURRICULUM

Session 1: Introduction
John 13:1-18
Contemporary Images of Manhood
Christ our male model:
Colossians 1:28-29
“We proclaim him, admonishing and teaching everyone with all wisdom, so that we may
present everyone perfect in Christ. To this end I labor, struggling (that was me) with all
his energy, which so powerfully works in me (should’ve been me).”

“Your Personality and the Spiritual Life” – Reginald Johnson
Take a moment to complete Johnson’s Personality Test

What is the solution?
An intentional plan to incorporate “Creation Gifts”
and to overcome “Personality Infirmities” (Johnson 31-42).

We could call this either...
A Rule of Life
Or
A Spiritual Alignment Plan
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Session 2: Personal Balance/Alignment

John 15:1-17
Key verse: 15:5
Main Idea:
“Without me you can do nothing” - Maintaining Personal Balance by Remaining in
the vine of Father, Son and Holy Spirit
5 disciplines that help us to “Remain in Him”
1. Solitude:
Luke 4, Matthew 14:13, 23, Matthew 26:36-46, Mark 1:35, Luke 4:42, Luke 5:16, Luke
6:12
2. Rest:
Genesis 2:2-3 , Exodus 20:8-11, Matthew 11:28, Mark 6:31
3. Fasting
Luke 4:2 (fast from food but not water)
Daniel 10:3 (partial fast from certain things)
Esther 4:16/Acts 9:9 (full fast from everything)
Ezra 8:21-23 (whole community fasting)
4. Personal Study:
Deuteronomy 6:4-9; Matthew 4:4; Luke 4:4 – the importance of scripture for inner
resources.
5. Personal Prayer:
Early in the morning (Mark 1:35)
A better way to start the day!
My place to receive inner resources of Christ and his Spirit
(Ephesians 3:14:-21)
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Session 3: Communal Balance/Alignment
John17:20-26
Key Verse: 17:23
Main Idea:
“No Man is an Island” - Maintaining Communal Balance by Uniting in Him
5 disciplines that help us to “Unite in Him”
1. Small Group
Mark 3:13-15
Matthew – John: The whole Gospels narrative is a story of Jesus’ small group
2. Corporate Reflection
Jesus and the disciples are found talking all through the gospels
3. Corporate Prayer
Acts 4:23-31
Mark 14:38 – “Pray that you might not fall into temptation”
Luke 6:28 – “pray for those who mistreat you”
Colossians 1:9 – “praying for you and asking God to fill you with the knowledge of his
will through all spiritual wisdom and understanding”
Ephesians 6:18 – “pray in the Spirit on all occasions with all kinds of prayers and
requests”
4. Confession
James 5:16
5. Accountability
Proverbs 27:17 – “As iron sharpens iron, so one man sharpens another.”
1 Thessalonians 5:11 - Therefore encourage one another and build each other up, just as
in fact you are doing.
There is also a time for accountability in terms of sin and unrighteous lifestyle - Luke
17:1-4
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Session 4: Missional Balance/Alignment
What do I mean by Missional?
God is on a mission. His outwardly focused character of love is constantly seeking and
reaching and drawing and calling into the world.

1. Work/Vocation
Don’t secularize work!
Acts 17:27-28
Colossians 1:15-1
2. Worship/Celebration
The Exodus:
Liberated to Worship!
3. Service
Matthew 25:31-46
4. Stewardship
Genesis 1:28-31
Malachi 3:8-12
Mark 12:41-44
James 2:14-26; 5:1-6
Financial Stewardship:
Hebrews 13:5
5.

Hospitality

Romans 12:13
1 Peter 4:9
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APPENDIX K
RESEARCHER-PARTICIPANT CONTRACT
Thank you for your willingness to be part of this new men’s ministry. As you are aware,
some aspects of the new ministry may be helpful for academic research. As the research
may involve the recording and sharing of personal information, it will be the
responsibility of the researcher to ensure the utmost confidentiality is upheld at all times.
In order to do so, the following steps have been taken.
1. Each individual participant will be assigned a research reference number by the
chief researcher, and only he will have access to this. This number will appear on
all questionnaires. No names will be used.
2. All completed questionnaires will be returned only to the small group leader.
3. A research team has been appointed to help with analyzing data, but they will
only ever know and use the research reference numbers, not names.
4. Your name will not be used at any stage of writing the dissertation.
5. All the questionnaires submitted by participants will be held on file with the chief
researcher until such time as the dissertation defense is completed successfully, at
which point the questionnaires will be destroyed.
If you are satisfied with these measures and are willing to commit as a volunteer to this
research project, then please sign and return this contract to me. Thank you.

I volunteer to participate in this research study and so indicate by my signature below:
Participant Signature ___________________________

Date ________________

Print Name (Participant) ________________________

In order to protect confidentiality, I, as chief researcher, commit to the steps outlined
above.
Chief Researcher Signature _____________________
Print Name (Chief Researcher)

IAN WILLS .

Date ________________
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